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PREFACE 


NG introduction to Buddhism, however short, is always a major 
undertaking. Buddhism is a vast and varied phenomenon: its 
history goes back over two and a half millennia and its geography spans 
a large part of the globe. It has found expression in a score of languages 
and has stimulated a great variety of art styles. It has deeply shaped a 
great part of humanity past and present. 

Works on Buddhism have been written from many angles: there are 
numerous expert historical, sociological, philosophical, anthropological, 
comparative and psychological studies that provide important informa- 
tion and insight. Since texts have always been very important to 
Buddhists, I have chosen a textual approach for this introduction. My 
aim has been to present Buddhism as a living wisdom-tradition, with a 
rational basis and a coherent worldview; a tradition that has proved its 
strength during its long history and that is capable of critically reflecting 
on itself, without thereby destroying itself. 

Recognizing the immensity of the task and my linguistic limitations, 
I am restricting the scope of this work to Indian Buddhism, that is to 
those branches and schools which arose in India and whose sources are 
written in Indian languages. Since Buddhism began in India and 
experienced its blossoming into a great tradition during the next fifteen 
hundred years in India, such a narrowing down of the study may be 
acceptable. I am aware, of course, that the historical developments of 
Buddhism in Tibet, in Mongolia, in China, in Japan, and more recently 
also in the West, are important and often unique and that they deserve 
great attention. 
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This introduction is intended for the non-specialist reader. It does not 
presuppose anything except interest in the subject. While necessarily far 
from being exhaustive, it aims at giving a fair picture of the origins and 
the foundations of Buddhism, as well as of some of its more sophisticated 
theories and practices, as they were developed by some later schools. 
There is no shortage of material to continue and expand the study of 
Buddhism from here. Texts and translations, general and special studies 
of Buddhism abound and are easily accessible today. If this book arouses 
the reader’s curiosity and desire to learn more about Buddhism, the 
author’s expectations have been amply fulfilled. 

It goes without saying that this book is no more than a short summary 
of original texts and the works of a large number of scholars past and 
present, on whose writings it depends even when not explicitly 
acknowledging their contributions in specific references and I express 
my indebtedness to all of them. For detailed personal advice and 
numerous suggestions for improvement I wish to give special thanks to 
Rupert Gethin, co-director of the Centre for Buddhist Studies at the 
University of Bristol. For all the shortcomings, of which I am only too 
aware, I have to take responsibility. 

I dedicate this book to my students at the University of Manitoba, 
whom it has been my privilege to introduce to the religions of India 


during the past three decades and for whom most of the materials of this 
book were originally prepared. 


Winnipeg, February 1999 K. K. K. 


INTRODUCTION 


uddhism in all its great variety traces its origin to the teachings of the 
historical figure of Gotama (S: Gautama) the Buddha. The many 
different branches of Buddhism developed various scriptural traditions, a 
large commentarial literature and an untold number of scholarly treatises 
attempting to summarize, synthesize and further develop words and 
ideas attributed to the Buddha. 

Early on Buddhism branched out into a great diversity of orders, 
schools of thought, ordination and teaching lineages. Some have 
developed mutually incompatible positions on matters of discipline and 
doctrine; others have retained a large number of common teachings and 
practices. 

A teacher or practitioner of Buddhism will always follow one 
particular tradition that has been legitimized by authentic exponents of 
that interpretation of Buddhism; nobody can teach or practice 
‘Buddhism’ as such. Some of these traditions have a lineage that goes 
back to ancient Indian origins; others are based on more recent regional 
developments outside India. Buddhists early on showed a great eagerness 
to communicate their teaching to the whole world: they not only carried 
‘the Buddha-word in their memories and their manuscripts to countries 
like China, Tibet, Mongolia, Korea, Japan, Thailand and Indonesia and 
translated it into the languages of these peoples, they also adapted it to 
local needs and circumstances in the belief that its universality was best 
expressed in a variety of local idioms. 

The discovery and adoption of Buddhism by Europeans and 
Americans from the mid-nineteenth century onwards created new 
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expressions of Buddhism. Differences in climate and upbringing do not 
allow a wholesale transplantation of existing Asian Buddhist traditions. 
Apart from the few Westerners who joined Buddhist monasteries in Sri 
Lanka, Burma (Myanmar)and Thailand, the majority of those who find 
Buddhism attractive attempt to practise it in their Western homelands 
under very different circumstances. To belittle these attempts and the 
resulting Western expressions of Buddhism would not be right. The 
Buddha himself was convinced of the universal validity of the truth and 
the Way that he had discovered and he was very flexible with regard to 
lifestyle and the circumstances in which his teaching would be practised. 
A large amount of scholarship has been devoted to attempts to 
uncover the original teachings of the Buddha. Philological and historical 
evidence has been marshalled to distinguish various layers in the sources, 
and much has been found out about the process through which the 
various canons of Buddhist scriptures came into existence. Buddhism is 
not necessarily identical with what the historical Buddha originally 
taught; it consists of interpretations, adaptations and additions to the 
original teachings, made in an attempt to arrive at logically coherent and 
workable systems of ideas and practices. 

In this work no effort has been made to isolate what might have been 
the original teaching of the Buddha: even that ‘original teaching’ 
underwent a development over the forty-five years of the Buddha’s public 
ministry. It is intended to represent Buddhism as understood by 
traditional Buddhist schools, relying on text and ordination traditions. 
The presentation is based on the assumption that there has been a 
continuous tradition leading from the historical Buddha to the present, 
that this tradition has preserved in its written sources the substance of the 
Buddha’s teachings and that even if it did not always uphold the ideal, it 
always knew about it. Juxtaposed, the very many different ‘Buddhisms’ 
would cancel each other out by their often mutually contradictory 
interpretation of texts and doctrines; individually, they usually make 
sense and have been found helpful by many over the centuries. 


THE MAKING OF A BUDDHIST 


The first Buddhists became Buddhists because they recognized in the 
Buddha’s teaching the fulfilment of their own endeavours, truth coming 
from enlightenment. Later on, during the lifetime of the Buddha, as the 
ancient sources tell us, people became Buddhists because they admired 
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the poise and inner peace of the early Buddhists. Some also became 
Buddhists because they thought they would find material security, a 
relatively easy life and a great deal of social prestige. Throughout, 
however, the proper motive for becoming a Buddhist was the overriding 
concern for reaching a state of complete inner freedom and emancipa- 
tion. It was always the content of the Buddha's teaching that attracted 
serious people to Buddhism. 

When the first Westerners learned something substantial about 
Buddhism in the nineteenth century! they found it attractive as a religion 
that had a lofty ethic and was not rooted in a belief in a personal creator 
or redeemer God. It appeared to nineteenth-century Western philoso- 
phers as a better alternative to Christianity? It was especially the 
emphasis on non-violence that Europeans, who had seen the horrors and 
devastations of the First World War, welcomed. Disgusted with their 
Christian leaders who had been preaching chauvinism and who justified 
the atrocities of the war as necessary for the defence of faith and 
civilization, many eagerly embraced a religion that prided itself on never 
having used force and violence to propagate or to defend itself. Some 
European converts to Buddhism in the early twentieth century became 
prominent figures in contemporary Buddhism,” helping through transla- 
tions of classical texts and expositions of Buddhist teachings to spread 
Buddhism in the West. 

Becoming a Buddhist is one of the easiest and also one of the most 
difficult things to achieve. First, there is a great variety of ‘Buddhisms’ 
and Buddhist communities, each with its own specific notions of 
membership. One cannot become ‘Buddhist’ in a general sense; one 
has to choose a specific form of it. 

If one chooses to join Theravada,’ prominent today in Sri Lanka, 
Burma (Myanmar) and Thailand, one has just to recite three times the 
‘three refuges’: Buddham saranam gacchami — Dhammam saranam 
gacchami — Sangham saranam gacchami (I take refuge in the Buddha, in 
the Dhamma, in the Sangha). In addition one has verbally to express 
faith in the Enlightened One and accept the Four Noble Truths and the 
Eightfold Path. Every neophyte Buddhist also promises to observe five 
basic ethical rules. The highest ideal of Theravada Buddhism is the state 
of the monk or nun,” taking solemn vows: not only have the members of 
the monastic community to promise to keep, in addition to the five 
general rules mentioned above, five more specific monastic regulations, 
they also have to submit to periodic public examinations of conscience in 
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which they must check their past behaviour against several hundred 
regulations. The whole life of a Buddhist monk or nun is governed by 
rules; nothing is left to whim or chance. ; l 

And that is only the outward aspect of ‘professional’ Buddhists: their 
motive for joining was enlightenment, which could only be reached 
through arduous work on themselves. The more they progress, the more 
subtle and complex that work becomes. 

Someone who joins a Mahāyāna Buddhist community is expected to 
take the bodhisattva vow and practise a number of virtues to a truly 
heroic degree. While it is fairly simple to learn the names of these ‘Six 
Perfections’ — the perfection of giving, of morality, of forbearance, of 
steadfastness, of meditation and of wisdom — it is infinitely more difficult 
to practise them. 


INSIDER AND OUTSIDER WRITING ABOUT BUDDHISM 


Buddhism as a historical phenomenon is of enormous importance. As a 
religion and a way of life it spread over the whole of Asia and in its long 
history it has exercised a profound effect on Asian culture as a whole, in 
all its aspects. It has produced a huge literature in virtually all Asian 
languages, sublime art and ideals of life that have pervaded Asian 
mentality. Buddhism addresses perennial human concerns and articulates 
profound insights into human nature. Nobody interested in human 
values and ideals can ignore Buddhism, a vast experiment in elevating 
humanity to its noblest. Wisdom and compassion are the proverbial 
hallmarks of the Buddha, and humankind today is certainly in dire need 
of these. Buddhism not only talks about wisdom and compassion, it also 
teaches how to acquire these. 

Writing about Buddhism initially appears easy: Buddhists themselves 
have developed well-organized schemata in presenting their tradition: the 
Four Noble Truths, the Eightfold Path, the twelve Links of the Chain of 
Dependent Co-origination, the three steps of morality, 
wisdom. Besides these simple formulae there are doz 
sophisticated intellectual edifices with an incredibly 
ture. There is, of course, by now a huge literature on 
by knowledgable insiders and outsiders, a literature c 
of historical and present-day Buddhism from many different angles. 


Only a small part of the immense phenomenon of Buddhism can be 
presented here. Even this fraction can be appro 


concentration and 
ens of others, and 
intricate architec- 
Buddhism, written 
overing all aspects 


ached from many 
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different angles. There is traditional, ‘insider’ presentation of Buddhism 
and there is critical, ‘outsider’ historical scholarship. To begin with, 
Buddhists have shown much greater interest in their own history than 
Hindus. The canonical writings themselves provide information about 
rulers who were contemporaries of the Buddha, about the sequence of 
events in the Buddha’s life and the time immediately after his death. 
Sinhalese Buddhists wrote chronicles that faithfully record the history of 
Buddhism in Sri Lanka from the third century sce to the early eighteenth 
century. Tibetan Buddhist scholars® wrote histories of Buddhism in India 
and Tibet which preserve ancient traditions. 

Traditional Buddhist accounts mix legend and history. While the 
historicity of Gotama and the Indian rulers mentioned in the Pali Canon 
is beyond question, the dates assigned to them are not.’ Thus various 
chronologies have been developed on the basis of comparisons with 
Western dynastic lists. Until recently® Western scholars were in 
agreement that the life of the Buddha spanned the period of c. 540- 
480 sce. The Buddhist world, however, celebrated the 2,500th 
anniversary of the Buddha's parinibbana in 1956, assuming the Buddha 
to have lived from 624 to 544 act. 

The Buddhist dating relies on the ancient, and on the whole reliable, 
chronicles of Sri Lanka. Those chronicles? give precise dates for the 
events recorded, based on which the traditional chronology has been 
established. 

Similarly, there is disagreement between traditional Buddhist and 
modern Western scholars regarding the facts and dates of the creation of 
the Buddhist canon and the Buddhist councils. While Buddhists in 
general tend to accept the accuracy of the reports in the ancient 
chronicles, Western scholars, drawing on text-critical methodologies, tell 
a more complex and complicated story. "° 

Without wishing to disparage scholarly efforts towards solving 
questions of chronology and literary criticism, in the Buddha's — and 
Buddhists’ — opinion these concern marginal matters: they do not touch 
the core of the Buddha's teaching and contribute nothing to ‘progress in 
virtue' or to enlightenment. The mass of ancient Buddhist literature and 
the general agreement found in it on important matters of practice and 
doctrine are sufficient for those who want to follow the Buddha path, 
accepting the trustworthiness of the Buddhist tradition as a whole. 
Different opinions regarding the dates of the Buddha's birth and death do 
not change the insight provided in the Four Noble Truths, nor do text- 


6 Buddhism A SHORT INTRODUCTION 


critical investigations of the Pali Canon affect the central requirements 
for finding enlightenment as taught throughout the centuries by Buddhist 


teachers. 


BUDDHIST TEXTS AND BUDDHIST PRACTICE 


The practice of those who call themselves Buddhists does not always 
agree with the ideals expressed in Buddhist writings. This is a universal 
feature of all traditions that demand a more-than-average refinement of 
mores. The Pali Canon itself records all kinds of misuses and 
misunderstandings of the teaching of the Buddha by contemporary 
followers of his way. 

An introduction to Buddhism for non-Buddhists is expected to offer a 
presentation of the ideals of Buddhism rather than a description of 
possibly less-than-ideal Buddhists. There are sufficient books available 
today, written by anthropologists and sociologists, by journalists and 
travellers, describing in great detail the actual life of contemporary 
Buddhists. This discussion will be based on the texts that outline the 
Buddhist ideal and that serious Buddhists consider as guidelines for their 
practice — texts that have been preserved intact notwithstanding the 
frequent degeneration of Buddhist practice, texts that have been the basis 
of every Buddhist reform over the centuries. 

Texts have always played a great role.in Buddhism. The Buddha’s 
immediate disciples memorized his sermons and his rulings on matters of 
discipline. The Pali Canon must have been one of the earliest collection of 
texts to be fixed in writing, and memorizing texts, copying texts and 
translating texts were some of the chief activities of Buddhist monks 
throughout the centuries. These texts have transmitted the precise wording 
of Buddhist doctrine and are the basis for orthodox Buddhist practice. 

While many local exceptions were made to the rules laid down in the 
Canon, the text itself was not changed to accommodate the exceptions. 
Thus, while It 1s not possible to. derive from a knowledge of the texts the 
actual practices of an individual Buddhist monastic community, the 

community preserves the textual tradition and recites it ritually, 


ABOUT THIS BOOK 


This short introduction to Indian Buddhism wishes to provide a general 
Overview as well as some in-depth treatment of issues central to Indian 
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Buddhism. It is text based, introducing the reader to some of the most 
important textual sources of Buddhism. It is divided into three parts 
which are subdivided into a varying number of chapters. 

Part I deals with the basics of Buddhism, the proverbial ‘Three 
Jewels’: the Buddha, the Dharma and the Sangha. In that context the 
Indian background to the Buddha’s teaching will also be mentioned, as 
well as the development of Buddhism. A summary and discussion of the 
content of two classics of early Buddhism — the canonical Dhammapada 
and the post-canonical Milindaparba — will present Buddhist teachings 
on specific issues in traditional Buddhist expressions. 

Part II offers a systematic study of Buddhist teachings: a comprehen- 
sive account of the path to liberation according to the Pali Canon; a 
detailed study of meditation, the most typical Buddhist practice; and a 
summary of the bodhisattva path as presented in the Buddhist classic, the 
Bodhicaryavatara by Santideva. 

Part III introduces more technical philosophical expressions of Buddhism 
and the teachings of distinctive schools that emerged in the course of time. 
Chapter 8 deals with the theoretical framework of Theravada Buddhism in 
the Abhidamma and with the controversies between Buddhists and 
(primarily) Hindus; chapter 9 discusses Madhyamaka and Yogacara, two 
important (Mahayana) philosophical systems, and Vajrayana, a late 
development of Indian Buddhism, its Tantric expression. 

Given the nature of the subject matter, a certain overlap between 
some chapters is unavoidable. There is considerable overlap already in 
the sources of Buddhism, such as the Pali Canon, in which the Buddha 
himself is represented as explaining his teaching in a variety of mutually 
complementary and overlapping ways. Even the best modern texts on 
Buddhism cannot avoid overlap in one form or another. The story of 
Buddhism is not linear; it progresses in a spiral fashion, returning time 
and again to the central points, but from different perspectives. In order ' 
to familiarize the uninitiated reader with the basic teachings, certain 
terms (such as dharma/dhamma) will have to be used, but will receive a 
more detailed treatment in a later chapter. Similarly, in order to provide a 
broad outline of the development of Buddhism, names of persons and 
schools will be introduced and explained in greater detail in another 
section. Again, there is no linear historic development from an original 
‘primitive’ to a fully developed ‘modern’ Buddhism. What we consider to 
be the Buddha’s own teaching gave rise to a great variety of 
interpretations. These, again, were not developed under the aegis of a 
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central authority but by individuals, groups and schools of thought that 
irly independently. 

E i of bu about Buddhism proves, there is no 
single, best way of writing an introduction to Buddhism. While not 
aiming to be exhaustive, this presentation endeavours at integrity, hoping 
to offer a genuine, if selective, picture of Buddhism. Each of the issues 
mentioned has received extensive treatment at the hand of experts, as the 
bibliography proves. References to sources and to secondary literature 
are far from exhaustive — this is meant to be an introductory text for 
beginners, not a synthesis of the whole of Buddhism for the expert. 

The Buddhist sources and their English translations have not been 
incorporated into the general bibliography, but have been listed 
separately in Appendix 1 and 2 respectively. Most of the English 
translations of Buddhist works are found in the three series: Sacred 
Books of the East, Sacred Books of the Buddhists and the Pali Text 
Society Translation Series. 

One last remark concerns the use of technical terms from Pali and 
Sanskrit, the two languages in which the sources upon which this book 
draws are written. I shall be using Pali words (with Sanskrit equivalents. 
in brackets) when referring to the Pali Canon, and Sanskrit when 
referring to sources in Sanskrit." In the glossary all Indian words are 
identified as either Pali (P) or Sanskrit (S). The standard transliteration of 
both Sanskrit and Pali has been followed, except in those cases where the 
Indian word has become part of English vocabulary. Most of the vowels 
in both Sanskrit and Pali (in transliteration) are pronounced like Italian 
vowels. Most of the consonants resemble the English consonants. A dash 
on top of a vowel indicates length(à = aa); an accent on top (8) or a dot (s) 
underneath an s means it is pronounced sh. 

NOTES 


1. Some vague notions about Bu 


y ìs about Buddha and Buddhism were current in the 
West since pre-Christian times 


. There are references to Buddha in some 
of the early Church Fathers and reminiscences of late Buddhist teachings 


arc found in some forms of Gnosticism. Medieval travellers encountered 
nde he figures all over Asia and learned about certain beliefs associated 
with these. However, it was only in the mid-nineteenth century that 


Westerners became familiar wi j 
J ith major textual sources and began to 
study Buddhism in earnest. E 


2. Nietzsche, in a well-known 
*Buddhism is a hundred ti 
inherited the cool and obje 


paragraph in Wille zur Macht, maintained: 
mes more realistic than Christianity — it has 
Ctive attitude of looking at problems, it arises 


oo NJ OV 


10. 
11. 
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after centuries of philosophical movement, the concept “God” was 
already done away with, when it arose’ (my translation). 


. The first modern Westerner known to have become an ordained 


Buddhist bhikkhu was Ananda Metteya (Allan Bennet, 1872- 1923) 
who also founded the Buddhist Society of Great Britain and Ireland in 
1907. The famous bhikkhu Nyanatiloka was German-born Anton 
Walter Florus Güth (1878-1957). Among his German disciples was 
Bhikkhu Nyanaponika, German-born Siegmund Feniger (born 1901), 
author of important books and translator of many Pali works, whose 
English-born disciple Bhikkhu Nyànamoli (Osbert Moore, 1905-60) 
continued his activities. 


. Theravada, ‘The School of the Elders’, claims to represent ‘original’ 


Buddhism, the teaching and practice of the Buddha, preserved through 
2,500 years. 


. Only by making Buddhism one’s profession can one expect to reach 


emancipation from rebirth. ‘Lay Buddhists’ expect to be rewarded for 
their good behaviour and their good deeds by being reborn into a life in 
which they become monks or nuns. 


. Especially Taranatha and Bu-ston. 
. Bechert, The Dating of the Historical Buddha. 
- See Dissanayake, ‘Notes on Revising the Historical Date of the Buddha’, 


responding to R. Gombrich's suggestion of placing the Buddha in the 
fifth century BcE and, more recently, Cousins, ‘The Dating of the 
Historical Buddha’. 


. The first of these is the Dipavamsa, ‘The Chronicle of the Island’, which 


tells the history of Buddhism in Sri Lanka from the time of the Buddha's 
legendary three visits to the island to the end of the reign of Mahàsena in 
the late fourth century ce. It is continued in the Mahavamsa, whose last 
portion, the Cullavamsa, brings the report of events up to 1815, the time 
when the British took control of the island. The great fifth-century 
Buddhist commentator Buddhaghosa in his Bahiranidana, the intro- 
ductory chapter to his commentary on the Vinaya Pitaka, also offers a 
short conspectus of the history of Buddhism up to his time, using the 
traditional dates for the councils and the rulers. 

See chapter 3, pp. 49ff. 

Often these are written in what has been called ‘Buddhist hybrid 
Sanskrit', i.e. a language which uses many Prakrit (Middle Indian) 
words, while overall following Sanskrit vocabulary and grammar. 
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THE THREE JEWELS OF BUDDHISM 


I and every religious act of Buddhists begins with ‘taking refuge’ in 
the Three Jewels (triratna): the Enlightened One (the Buddha), the 
Teaching (the Dhamma), and the Community (the Sangha). Thus each 
and every book about Buddhism has to begin with explaining the Three 
Jewels as the basis of Buddhism. $ 

While the faithful Buddhist accepts the story of Buddha’s life as 
described in the ancient sources, modern scholarship has scrutinized 
these reports and attempted to establish the ‘facts’ by means of scientific 
historiography. Similarly, practising Buddhists consider the teaching of 
their community the word of the Buddha, while Western scholars study 
the various traditions in a comparative manner, trying to find historical 
reasons for the development of particular forms of Buddhism. The 
Buddhist community as a whole, and specifically its ordained members, 
are the custodians not only of the teachings but also of the practices that 
make Buddhism a living religion. Here too, the approach of a modern 
Western scholar and that of an active member of the Buddhist 
community will differ. 
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In the following pages attention will primarily be given to traditional 
Buddhist views and to texts from within the Buddhist tradition to 
describe what the Three Jewels mean for the followers of Buddhism, In 
order to do this, a fairly extensive summary of two important Buddhist 
works, the Dhammapada and the Milindapanha has been added to the 
systematic presentation, as well as an explanation of the traditional 
representation of the bhavacakra (Wheel of Becoming). 


THE BUDDHA 


THE HISTORICAL BUDDHA 


ardly anyone today doubts that Gotama the Buddha, the founder of 
Buddhism, was a historical figure.! However, there are no 
documents to describe his life and work other than the canonical 
Buddhist writings which are clearly biased in favour of Buddhist 
tradition. The traditional Buddhist texts have an interest in reinforcing 
Buddhist teaching through the telling of the biography of the Buddha and 
in harmonizing the events in his life with what was believed to be his 
teaching.? 

While the exact dates of his life are still disputed among scholars,” his 
existence and the major events in his life are commonly accepted as 
historical. They have been the subject of artistic representation for 
almost two thousand years and provide the key topics in Buddhist 
sermons even today. The ancient sources characteristically mingle factual 
report with religiously meaningful interpretation. The canonical writings 
were not established to provide raw materials for future historians but to 
give support and guidance to the community of Buddhists, who saw in 
the Buddha's life the exemplification of their own ideals. 

Tradition reports that Maya, the mother of Gotama Siddhattha (S: 
Gautama Siddhartha) desiring a son, had a dream in which a white 
elephant appeared and entered her side. Consulting an astrologer, she 
learned that the meaning of her dream was that her future son would ' 
either be a world-ruler or a world-renouncer? Delivered from his 
mother’s right side in the Lumbini Park, where Maya had stopped on her 
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way to her paternal home,‘ the newborn announced with a aea voice 
his high standing and walked seven steps. Learning about his son’s birth, 
his father, the ruler of Kapilavatthu (S: Kapilavastu), a petty kingdom 
belonging to the Sakya (S: Sakya) clan in what is today Nepal, rushed to 
greet him. 

Maya died a week after she had given birth, and Gotama was brought 
up by his father’s second wife, his mother’s sister. At the age of 16 he was 
married to Yasodhara, a princess from a neighbouring realm. Growing 
up in luxury and surrounded by an attentive family, Gotama was 
shielded from everything that could disturb his mind.and make him think 
of renouncing the world. At the age of 29 Gotama became the father of a 
little boy, who was called Rahula. 

Gotama’s father had ordered that everything unpleasant must be 
removed when his son took an outing, but it happened that as Prince 
Gotama was driven through town in his chariot, he encountered on 
successive days an old man who could barely walk, a leper whose 
extremities had been eaten away by his disease, and a procession with 
a corpse on a bier on its way to the cremation grounds. Enquiring of 
his charioteer what kind of beings these were he was told that old age, 
disease and death were the lot of all humans, including himself. He 
also encountered a man who had renounced the world, radiating 
peace and contentment. Gotama began to reflect on his own life and 
its end. 

Rage cuin his UA darkening mood, promised to give him 
Eee P5 Nee 5 ; In order to make him happy. Meeting his father, 
i d MA » Su before him: eternal youth, not followed 
cesa Yu ne P A ae S health, unimpeded by sickness; and 
a orie ea 4 i 2 his father told him that it was 
Vir s E Es Au these wishes, he reduced his wish-list to 

at he would not be reborn after leaving this 
present body. The king could not rant him this wish, ei 

Thus Prince Gotama left hi 1 E either 

IS father, his 


o homelessness’, becoming a 


Kanthaka, Siddhatta's horse, the saddle empty. 


e dis E: first joined the company of Alara Kalama (S: Arada 
alama), a brahman sage who taught Meditation, residing at Vesali. 
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After Gotama had learned everything that Alara Kalama had to teach, 
his teacher offered him the leading role in his own community. Siddhatta 
declined, because he had not found what he was looking for. So he left 
him and joined Uddaka Ramaputta (S: Udraka Ramaputra), another 
teacher of meditation, who followed a different system. Siddhatta soon 
mastered the new technique and, again, was offered the position of 
leader in this community too. Siddhatta, however, striving for something 
higher, sct out to find alone what he was seeking for. 

He spent a long time in the loneliness of the woods around Uruvela 
(S: Uruvilva) in Magadha, close to a small band of five ascetics. He 
avoided all contact with people, neglected his body and went to extremes 
of self-mortification, intent on finding in this way the emancipation of 
the spirit from the bondage of nature. Later sculptures show him at this 
stage reduced to a skeleton, hollow-eyed, close to death, but far from 
being enlightened. He realized that this was not the way to find 
enlightenment. He began to eat nourishing food; the five companions, 
who previously had admired his asceticism, ready to become his disciples 
as soon as he had accomplished his aim, now departed, convinced that 
Siddhatta had given up the ideal of renunciation. 

But Siddhatta, far from having given up the quest, was determined 
not to leave the place until he had reached enlightenment. Accepting a 
bundle of grass from a grasscutter, he spread it under an Aévattha tree, 
later to be called the Bodhi tree, and sat down in meditation with the 
resolution: ‘Skin, sinew and bone may wither away, my flesh and blood 
may dry up in my body, but without attaining complete enlightenment I 
shall not leave this seat.’ 

At this resolve, Mara, the god of life and lust as well as death, became 
alarmed. He undertook either to frighten Siddhatta out of his resolve or 
to seduce him into returning to a life of pleasure. He caused a violent 
storm to break out, casting a shower of sand and rocks, glowing embers 
and sharp pieces of metal upon Siddhatta. Mara’s missiles turned into 
flowers when they reached his body. When he saw that violence would 
not accomplish his aim he instructed his three beautiful daughters, Tanha 
(Thirst), Rati (Desire), and Raga (Passion), to seduce Siddhatta. Failing 
in their efforts, they wished him well in his endeavour towards 
enlightenment. s 

The great moment that transformed the seeker Gotama into the 
Buddha, the Enlightened One, came during the full-moon night of 
Vesakha (S: Vaisakha) (May/June), while he was sitting under the Bodhi 
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MENU eee 
THE BUDDHA'S SELF-PORTRAIT 


Victorious over all, omniscient am l, 

Among all things undefiled, 

Leaving all, through death of craving freed, 
By knowing for myself, whom should | follow? 


For me there is no teacher 
One like me does not exist, 
In the world with its devas 
No one equals me. 


For | am perfected in the world, 
The teacher supreme am I, 

| alone am all-awakened, 

Become cool am |, nirvana-attained. 


To turn the dhamma wheel 

| go to Kasi's city, 

Beating the drum of deathlessness 
In a world that's blind become. 


Like me, they are victors indeed, 

Who have won to destruction of the cankers; 
Vanquished by me are evil things, 

Therefore | am a victor. 


(Mahavagga |, 8, trans. |. B. Horner, SBB, vol. XIV, pp. 11-12) 


= T 
* 


———————— 


uo the tree of enlightenment. The enlightenment did not consist in 
e ae the kind of transcendental self-consciousness (turiya) that the 
ai n ee of but in understanding the concatenation of causes 
n age for the fetters that keep a person in samsara, thus 
later eile E i bond and become free. Time and again in his 
enlightenment Ane cee dm QUA ec lo oe emiel ie 
Ez 2 € help or advice of a teacher. 

M D the first book of the Pali Canon, begins by 

nting the events of the first night after the Buddha's enlightenment: 


*Then t A 
he Lord sat cross-legged in one posture for seven days at the foot 


of the Tree of Awakening experiencing the bliss of freedom.’ During each 
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of these nights he contemplated the chain of causes and effects, the 
content of the enlightenment experience, forwards and backwards. 

Free from all desire and ecstatically happy to have reached the end of 
the arduous journey and gained the ultimate insight into the nature of 
reality, the new Buddha was ready to leave this world behind for ever. 
Contrasting the fickleness and the sensual desire of the average human 
with the subtlety and peacefulness of what he had found, he thought it 
would be a waste of effort to teach his insights to other people. It 
required the intercession of Brahma Sahampati to persuade the Buddha 
to teach the Dhamma (S: Dharma) for the benefit of humankind on the 
grounds that the world would be lost without it, and that there were 
people who needed just a little help to gain enlightenment as well. 
Compassion for his fellow beings who were still entangled in the world 
of birth and rebirth, and who did not know a way out of suffering, then 
moved the Buddha to continue life in the body and to teach humankind 
the Dhamma. 

The first people to whom the new Buddha wished to communicate his 
message of enlightenment, were his former teachers, Alara Kalama and 
Uddaka Ramaputta, for both of whom he had maintained great respect 
as wise, learned and intelligent men. Learning. through his newly 
acquired mental insight that both had died a short time ago, he thought 
of his five ascetic companions in the Uruvelà forest. He traced them in his 
mind to a deer park called Isipatana, not far from Benares. 

They had left Gotama, believing that he had fallen from the ideal of 
renunciation, and on seeing him from a distance they decided to snub 
him. However, when he came near, they instinctively understood that 
something transforming had happened to him and honoured him by 
washing his feet and offering him a meal. They were willing not only to 
listen but to become his companions. 

In the famous Sermon in the Deer Park at Benares, as it later became 
known, the Buddha explained to the five for the first time the ariya 
saccani (S: arya satyani), the ‘Noble Truths’ of the universality of 
suffering, its arising, its disappearing and the means to deliverance from 
it. The five, having prepared themselves through years of asceticism and 
meditation, instantly reached enlightenment on hearing the Buddha 
explain the Dhamma. They became the Buddha’s first community ‘free 
from the cankers, without grasping’. The Mabavagga concludes its 
account by stating: ‘At that time there were six arabants (S. arbat) 
[liberated ones] in the world." 
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The beginning of the Buddha’s teaching at Benares became known in 
Buddhism as ‘the first turn of the wheel of Dhamma’, the initiation of the 
s movement of Buddhism. Soon the community grew: a rich 
young man by the name of Yasa became friendly with the Buddha and 
felt attracted by his teaching. Not only did he join the order himself, but 
he brought his whole family, his relations and friends to the Buddha, 
increasing the number of arabants tenfold. More and more people joined; 
wives and mothers complained about being deprived of husbands and 
sons; but women also wanted to join and the Buddha eventually 
established an order for nuns, accepting his-aunt and foster mother as the 
first member. 

As the community grew, the complexity of religious community life 
became apparent and the Buddha had to issue a large number of precepts 
and prohibitions to regulate the life of an ever larger Sangha. The 
Buddha did not consider himself the leader of a new religion. While 
announcing that he had found the greatest truth and reached perfection 
and enlightenment without the help of a teacher, he did not for a moment 
demand worship and submission as most other gurus did. He taught the 
Dhamma, which when understood and accepted makes all people equal. 

Later on he insisted that the order as a whole act as highest authority, 
and that no individual arrogate the authority to make decisions 
independently that affected the community. 
, For over forty years Gotama the Buddha, also called Sakyamuni (S: 
Sakyamuni), the ascetic from the Sakya (S: Sakya) clan, wandered north- 
eastern India with an ever increasing number of followers, preaching to the 
Ele close followers how to live in order to reach 
dune uc MK dle Way’, the avoidance of self-indulgence and 
ann a E ed with an ethical life and a positive 
AM ee a eas i many who otherwise would perhaps not have 
rest afterwards’ im le said cA Neue cell and take s good 
and nuns had e UE y: ne ucro rharalt his monks 
ud re E and did not lack anything essential. 
nuns were enjoined to AUN nouas the monks and 
recitation of all the rul in groups every fortnight and to listen to a 
dH e rules of the order called the Patimokkha (S: 
Pratimoksa). The most senior among th : 
ng the l 
hundred regulations that had been laid uM pee aimed the M 
m : ACRA! e Buddha,” mos 
beh ay of e maha Tho wh et 
ad to speak up and confess their 


victoriou 
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THE BUDDHA'S TESTAMENT 


| have preached the truth without making any distinction between exoteric 
and esoteric doctrine: for in respect of the truths, the Tathagata has no such 
thing as the close fist of a teacher, who keeps some things back. 

Now the Tathagata thinks not that it is he who should lead the 
brotherhood, or that the order is dependent on him. Why then should he 
leave instructions in any matter concerning the order? | am now grown old, 
and full of years, my journey is drawing to its close, | have reached my sum 
of days. 

Therefore be you lamps unto yourselves. Be a refuge to yourselves. 
Betake yourself to no external refuge. Hold fast to the truth as lamp. Hold 
fast as a refuge to the truth. Look not for refuge to anyone besides 
yourselves. (From the Mahaparinibbana Suttanta, trans. by W. Rhys Davids, 
SBE, vol. XI, pp. 36-8) 








transgressions. Unless this was one of the serious breaches of the 
Buddhist rule, the offender would be given a penance to atone for the 
lapse. Monks and nuns were also encouraged to report breaches of the 
regulations observed in others if the offender did not speak up. The 
Mahavagga and other writings are full of reports of either monks and 
nuns or laity denouncing to the Buddha or to senior members of the 
orders behaviour they disliked or found objectionable and unfitting for 
members of the Sangha. 

When the number of members of the order grew into the thousands, 
the Buddha delegated much of the responsibility for the ordaining of new 
members and the refining of the regulations to groups of experienced 
senior monks and nuns. 

The Mabaparinibbàna Suttanta, which describes events from the last 
year of the Buddha's life,” reports that Ananda, who had served the 
Buddha for a long time, asked him about the leadership of the 
community after his death. Customarily, Indian gurus appointed a 
Successor during their lifetime, who would then continue to teach and 
guide with the founder's authority. Not so the Buddha. The Dhamma 
alone should be the rule and guide of the community; a Dhamma fully 
and unreservedly communicated to the members. ‘Be islands unto 
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be lamps unto yourselves’, the Buddha told them. His teaching 
and the regulations of life of the monastic community as it had developed 
over the forty years of the Buddha’s active life would guide them. 

When asked what funeral arrangements he wanted to be made, the 
Buddha said that this was not to be the Sangha’s concern but that of the 
laity. Nevertheless, he gave detailed instructions. His dead body should 
receive the honours of a cakkavatti (S: cakravartin), a world-ruler: it 
should be embalmed, put in a coffin and later be cremated. The remains 
should be deposited in a tumulus, later called a tbzpa (S: stzpa), at a 
crossroads. He also promised blessings to those who would honour his 
memory by putting flowers on the tbüpa, whitewash it or otherwise 
express devotion to him. 

Everything was done according to the Buddha's wishes. The devotion 
to the Buddha's remains was so ardent, that a *war of the relics’ broke 
out between different communities who claimed a right to possess them. 
Eventually they were divided up, as tradition has it, and placed in eighty- 
four thüpas. 


yourselves; 


BUDDHAS OF THE PAST AND THE FUTURE 


Gotama the Buddha did not claim to have invented ‘Buddhism’: he 
described his own enlightenment as the rediscovery of lost and forgotten 
wisdom, the clearing of an ancient jungle path from the brush that had 
overgrown and concealed it for generations. According to one utterance 
he thought that his own clearing would remain open only for five 
hundred years and that then another Buddha would have to appear to 
LH the true Dhamma for another generation. Similarly, he believed 
; nat he had been preceded by other Buddhas. One of the side-effects of 
Is enlightenment was his ability to look back into his previous births 

ierra his growth as a bodhisatta (S: bodhisattva).'° 
WES Esker like other Buddhist canons, contains a section called 
REA EHI They report 547 earlier births of the future 
WISIN I Ns sd fledged Buddhas like Vipasyi (P: Vipassi), 
ü (P: Vissabhü), Krakucchanda and Kanakamuni, whose life 


stories ri i i 
and ae Sears that of Gotama the Buddha, and humans 
made heroic exertions ini i 
à t. 
One of the best known a eee asione 


Gotama Buddha is th BS Ed beloved of the earlier incarnations © 
practice of heroic al at of Prince Vessantara. As an exemplar of the 
Ic altruism, the prince was willing not only to part with 
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his material belongings when asked by needy fellow humans, but even to 
give away his wife and his children and to offer his own flesh.!! 

Among the stories told about the previous lives of Gotama the 
Buddha there are also some that describe evil acts committed by him, for 
which he was punished in hells. The incarnation, however, that took 
place immediately before that as the Sakyamuni was in the Tusita 
heavens and it is a sign of the Buddha’s boundless compassion that he 
gave up this extremely pleasant form of existence for the sake of an 
earthly one in which he could become the benefactor of countless human 
beings. 

The purpose of these fanciful and entertaining stories is to 
demonstrate that the Buddha’s life experience encompasses everything 
possible, and that birth as a human is a unique opportunity to gain 
enlightenment and thereby freedom from the cycle of existence. In 
addition, these stories helped to inculcate in the listeners the inexorability 
of the law of karma, one of the cornerstones of Buddhist teaching. Even 
the future Buddha was not spared the consequences of his actions, and 
good deeds, done in lifetime after lifetime, eventually lead to a life in 
which enlightenment is reached. 

If Gotama the Buddha’s past reaches back over aeons to previous 
Buddhas whose teachings have been forgotten, his future is open as well. 
The Buddha himself was silent when asked whether he would continue to 
exist or cease to exist after his death, but his followers believed that in 
one form or other he would be with them and at some time in the future 
reappear. A large part of the Buddhist world expects Buddha Maitreya, 
the next Buddha, the embodiment of friendliness, to appear and to 
enlighten the world in the near future. 


THE IMAGE OF THE BUDDHA 


One could hazard a guess that the Buddha is the most frequently 
portrayed personality in history, and that Buddha images are more 
numerous than those of any other religious personality. According to 
tradition the first likeness of the Buddha was a sandalwood statue made 
during the Buddha’s lifetime under the instructions of King Udayana of 
Kosambi (S: Kaugambi). The king ordered it to be made in the likeness of 
the Buddha at a time when the Buddha himself dwelt for an extended 
period in the Trayastrimsa heaven, so that he could look at him during 
his absence. 
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The oldest preserved stone sculptures at the stüpas of Sàüchi and 
Bharhut (c. 300 BcE) represent pguddacrmbolically in the fonny 

nri f his feet, showing the thousand-petalled wheel on the 
the imprints o , . 12 
soles, one of the signs of a great personality, © a tree (the Tree of 
Enlightenment), a wheel (the dhammacakka [S: dharmacakra], the wheel 
of Dhamma) or a column of fire. The oldest known figurative 
representations of the Buddha are linked to two centres: Gandhara and 
Mathura. Gandhara was situated in the area of the Indo-Greek kingdoms 
founded by Alexander of Macedonia after his invasion of India around 
324 sce, and the Buddha figures of Gandhara are visibly influenced by 
Greek Apollo figures. Mathura was the capital of an ancient Indian 
kingdom; its sculptures are truly and purely Indian. Soon some standard 
images of the Buddha figure developed: a seated Buddha, a standing 
Buddha and a reclining Buddha. The latter was exclusively used to 
represent Buddha’s parinibbana (S: parinirvana). The standing Buddha is 
usually represented in a regal pose; the sitting Buddha in a meditative or 
teaching position. 

Among the most frequently encountered images is the Buddha in 
bhumi-spassa- (S: sparsa-) mudra (earth-touching pose): the Buddha is 
seated in the lotus position, his left hand resting in his lap, his right hand 
teaching down to the earth. It commemorates the Buddha’s invocation of 
the earth as witness for the truth of his teaching. Another frequently 
found representation is the Buddha in abhaya-mudra (fearlessness pose); 
either standing or seated, the Buddha shows his elevated right palm to 
the onlooker in a gesture of reassurance. 

The Gandhara school foll 
Hellenistic sculpture and (mass- 
with an often effeminate face, 
draped clothing. The Mathura 
aim at reproducing a physical li 
expressing the essence of the 
calmed mind and body, 
Popular art, in evidence o! 
the miraculous events in t 

In line with Indian tr. 


owed the conventions of naturalistic 
) produced representations of the Buddha 
a halo encircling the head, with heavily 
school developed its own style: it did not 
keness of the historic Buddha but rather at 
Buddha’s enlightenment — a completely | 
a supernatural radiance, ethereal garments.’ 
n thousands of reliefs and panels, kept recalling 
he Buddha’s life and the best-liked Jataka stories. 
aditions, the creation of images of the Buddha 
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Figure 2 Construction schemata for the sitting Buddha image according to the Sariputra, a 
Sri Lankan text 
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according to this schema. There is also formal and regular worship of 
Buddha images in Buddhist temples. A special festival is observed during 
which the Buddha statue is bathed and anointed and carried jp 


"an 14 
procession. 


THE REMEMBRANCE OF THE BUDDHA 


Remembering the Buddha and evoking his presence has been for long 
one of the most popular and highly recommended practices of Buddhism, 
As P. Williams says: ‘A need for the Buddha to be present, to console, 
clarify, teach, and perhaps protect, was a significant factor in the 
development of Buddhism in the centuries after the death of the 
Master. ™ The Pali Canon contains in many places’® a short formula that 
enumerates the salient features of the Buddha, which Buddhists dwell 
upon to express their devotion to him: ‘He, the Lord, is arhat, Perfectly 
Enlightened, endowed with knowledge and exemplary conduct, the 
Happy One, knower of the worlds, the peerless guide of men to be 
tamed, teacher of gods and men, the Buddha, the Blessed One.” 

Each of these attributes of the Buddha is further developed according 
to traditional exegesis. Thus the meaning of arhat is expanded to include 
freedom from all vice, the cutting off of all the spokes of the wheel of 
existence, the worthiness to be worshipped as one who does no evil, not 
even in secret. The extended meaning of ‘being endowed with knowl- 
edge’ includes insight, psychic powers of the mind, the divine eye, the 
divine ear, the faculty of reading the minds of others and the ability to 
remember former existences. In this way the practice of ‘remembering 
the Buddha’ becomes a rehearsal of a great deal of Buddhist doctrine. 
Mee iue pond that the visualization of the Buddha in 
VU MR igni cant factor in the origin of the Mahayana and 

Yana sura Mterature’.” The Rastra-pala Sūtra turns the remem- 


brance of the Buddha into a glowing description of the beauty and 
attractiveness of the glorified Buddha: 


friendly, shiny; your usnisa !? is lik € whole universe. Your hair is soft, 
3 PETS IS like a royal Q z 6 
look at. Between your eyebrow. yal mountain and dazzling t 


beautiful like jasmine, like a i i 
lotus. You look with ies oystershell, like bright snow, like the blue 
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and red 7° and you conceal it in your mouth, with which you teach the 
Law to the world. I praise you and your sweet and lovely speech. Your 
teeth are bright, firm like a diamond, forty in number, set close. You teach 
the world through your smile. I praise you and your sweet and truthful 
speech. Your beauty is unequalled and your glory illumines a large area. 
Your legs are finer than that of a deer; with the gait of an elephant, a 
peacock, a lion you walk. Your body is covered with auspicious signs, 
your skin is soft and golden. The world is never satisfied, looking at your 
beauty... Your mind is full of compassion for all creatures. You delight 
in generosity and virtue, in tranquillity and fortitude. Your voice is like 
that of a cuckoo. I praise you, the highest and best of men?! 


THE WOMEN IN THE BUDDHA'S LIFE 


All traditional accounts report the miraculous conception of the 
Bodhisatta and his extraordinary birth from Maya, as well as Maya's 
death within a week of the Buddha's birth and her sister's taking over 
motherly responsibilities for young Prince Gotama. There are many reliefs 
depicting these scenes, with Maya being quite prominent. Similarly, all 
traditional accounts of the Buddha's life report the youthful Gotama's 
marriage to Yasodharà,?? a princess from a neighbouring country. 

The Sanskrit work Mahavastu has preserved a story about Gautama's 
wooing that adds some interesting features. King Suddhodana, Gautama's 
father, invites a number of nubile high-born maidens to see to whom the 
prince will be attracted. Gautama's eyes fall on YaSodhara, daughter of 
the Sakyan noble Mahanama. When King Suddhodana asks Mahanama 
to give his daughter in marriage to Gautama he is rebuked: ‘I cannot give 
Yasodhara to the young prince. Because the lad has grown up among the 
women, he has not advanced at all in the arts, in archery, in elephant 
riding, in handling bow and sword, and in kingly accomplishments. In 
short, the prince has made no progress at all.” King Saddhodana agrees: 
“Out of too much affection I have not trained the lad in any art.’ 

Gautama, upon learning about the rejection and its reason, invites all 
the youths from the surrounding towns and provinces, who are known 
for their skills in the martial arts, to a competition. At this Gautama 
shows extraordinary strength and skills in all disciplines and easily wins 
all the sporting events. There no longer is any hindrance to his marrying 
16-year-old YaSodhara, who loves him as much as he loves her. Her love 
towards him, and her rejection of all who ask her to marry them, after 
the Buddha’s departure, is a constant theme in these stories. 
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Yasodhara appears in the Jatakas as Gautama’s spouse in all kinds of 
circumstances. One Jataka in particular is noteworthy. In this we learn 
thar it was Yasodhara, in the form of a tigress, who at one time 
appointed the Bodhisatta, in the shape of a lion, as king of the animal 
world.24 We also learn that Yaéodhara, in former incarnations, had often 
saved the Bodhisatta’s life.?5 

Quite generally, there is a tendency in the Mabávasiu to identify 
Ya&odharà with important mythical figures and to give her a fairly active 
role in the life of the Bodhisattva. She is described as resourceful and asa 
strong and an important person at the court of Kapilavastu: she is third 
in rank after the king, his father, and ‘Mahaprajapati Gautami (P: 
Mahapajapati Gotami), his foster mother. Gautama's leaving her does 
not seem to have diminished her position: she is recounted as being at the 
head of a retinue of women to receive the Buddha on his first visit to his 
home town and to witness his first encounter with his son, whom he had 
left as a newborn in the arms of his mother. 

Most traditional accounts have Ya$odharà encouraging Rahula to ask 
the Buddha, when he comes to visit his home town, for his patrimony 
ae oe E ponire pim his robes, his begging bowl and his 
me Án S Te Pali Canon tells of Rahula’s taking 
to join the Sangha. The Nee E S oe P. BH. 
Mee roe eng about C enor ow Mahaprajapati had 
wi E autama's departure and how the 

apaci ousiy restored her eyesight. Both she and Yaśodharā take 
le vows and become highly respected nuns. 
dco QM MN ys in the successive births of the Bodhisattva, 

g relationship. Why then did he | h ith kin 

for ho: cento IE TERR e leave her without asking 
mutual dislike, but rather the E. xdi $ a CRANE E 
full engagement of the mind, and i he ae UM e pes rea 
life in a family. It was a ‘callin / th ee E acu M 
something all religions are familia cs ee : p wer. f 
perceptions of the good life. , and that jars with ordinary 
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Buddha, which are widely known in the Buddhist world. One of these, 
the Buddhacarita, served as the background to Edwin Arnold's famous 
Light of Asia, which did more than any other book to make Buddhism 
known in Europe in the late nineteenth century. Indian leaders like 
Mahatma Gandhi and Jawaharlal Nehru loved it and recommended it. 


. In 1956 the Buddhist world celebrated the 2,500th anniversary of the 


Buddha’s parinirvana. Assuming a life span of eighty years, that wouid 
give us 624—544 sce as the dates of the Buddha's life. Most Western 
scholars prefer dates of c. 480—400 sce. 


. See Bechert, The Dating of the Historical Buddha and Dissanayake, 


‘Notes on Revising the Historical Dates of the Buddha’ which refers to 
Richard Gombrich’s suggestion of dating the Buddha in the fifth century 
BCE. 


. The prognostication was made on the basis of the ‘thirty-two signs’ 


(laksana) which the body of a world-ruler or world-teacher exhibits. 
They are mentioned in various texts (e.g. Digha Nikdya III, 142-79). 
Buddha, when challenged at some later time in his life, showed them to a 
doubter. i 


. Traditional history emphasizes — and traditional Buddhist art shows — 


that she gave birth to her son standing upright, holding fast to two sal 
trees that were growing close together. 


. In the Chattasangani edition, followed by the Pali Canon in Devanagari 


(1956ff). 


. It is a question of scholarly debate as to when exactly the present form of 


the Patimokkha as found in the Pali Canon was finalized. There is no 
doubt, however, that the institution of fortnightly meetings (uposatha) 
and the core of the regulations contained in the Patimokkha go back to 
the Buddha’s own mandate. 


. English translation by T. W. Rhys Davids in Buddhist Suttas, SBE, vol. 


XI, pp. 1-136. 

The term bodbisat(t)va has not been satisfactorily explained according 
to its grammatical form. It is usually translated as a ‘Buddha-to-be’, a 
person on the way to enlightenment, and is used variously to describe 
previous births of Gautama Buddha as told in the Jatakas which form 
part of the Pali Canon, or an aspirant towards Buddhahood who has 
made the vow to engage in heroic activities on behalf of humankind, or 
supernatural beings who aid humans in their struggle towards enlight- 
enment. 

See Gombrich and Cone, The Perfect Generosity of Prince Vessantara. 
The thirty-two laksana (great signs) are supplemented by eighty 
anuvyanjana (lesser signs). The former are enumerated in the Lakkhana 
Sutta, Digha Nikaya III, 142-79. 

See Ray, ‘The idea and image of “bodhi”’, in Idea and Image in Indian 
Art, pp. 9-52. 

de Silva, ‘Worship of the Buddha Image’ and Bhikku Punnaji, “The 
Significance of Image Worship’. See also Harvey, ‘Venerated Objects and 
Symbols of Early Buddhism’. 

Williams, Mahayana Buddhism, p. 219. 
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THE DHAMMA: BACKGROUND 
AND EXPRESSIONS 


THE CONTEMPORARY INDIAN BACKGROUND 


Karma (P: kamma) and samsdra 


Ú spite of the uniqueness which the Buddha claimed for his insight and 
the originality of his teaching, he shared most of the culture and the 
world picture of his Indian contemporaries. He accepted the common 
belief in reincarnation: his father’s inability to guarantee him exemption 
from this universal fate was the last confirmation for his resolve to leave 
the world and devote himself to the search for immortality. He likewise 
shared the common beliefs in gods and demons, in heavens and hells, in 
auspicious and inauspicious omens. What made his belief different from 
that of his contemporaries was that he did not consider any of these 
ultimately relevant. 

Similarly, the Buddha believed that his present, last existence had 
been preceded by many other existences, and that the Buddha had not 
come just once into this world, but many times before. Unique as his 
teachings appeared, they were but a restatement of an eternal, forgotten 
truth. The Buddha compared his activity with the clearing of a jungle 
path that had been overgrown owing to neglect of maintenance: he did 
not claim to have made the path, but rather to have rediscovered it. 

In a remarkable story he tells his disciples about some of his 
predecessors of millions of years ago: 


It is now ninety-one aeons ago, since Vipassi, the Exalted One, Arahant, 
Buddha Supreme, arose in the world. It is now thirty-one aeons ago, since 
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Sikhi, the Exalted One, Arahant, Buddha Supreme, arose in the world ... 
It is in this auspicious aeon, that now I, an Arahant, Buddha Supreme 
have arisen in the world.! 


The life history of Vipassi, of ninety-one aeons before, is remarkably 
similar to his own. The Buddha did not expect his own order to last 
forever, either: the time would come when the jungle path would 
overgrow again and a new Buddha would have to arise to clear it. 

One common assumption in particular, that of samsdra and karma, 
the Buddha not only shared with his contemporaries, it was the decisive 
impetus for his quest: 


If three things were not present in the world the Perfect One would not 
appear in this world, the Supreme Buddha, the teaching and the order that 
he announced would not shine in this world. What are these three things? 
Birth and old age and death.” 


Samsara, the endless cycle of birth, old age and death is a necessity, a fact 
which no one can change. 


There are five things which no being in this world, nor a god nor Mara 
can obtain: that that which belongs to old age does not become old; that 
that which belongs to death does not die; that that which belongs to 


sickness, does not fall sick; that that which belongs to decay, does not 
decay; that that which belongs to time, does not cease.? 


Every new beginning is the beginning of a death: ‘As fully ripe fruit are 
threatened to fall in the early morning, thus everything that is born is 
threatened by death.* By contrast, when the texts tell about the 
achievement of enlightenment by a person, the stereotypical formula 
says: ‘Destroyed is rebirth ... there is no more return to this world.’ 
The obvious transience of everything is pressing hard on the Buddhist; 
the Great Non-Sense of the unceasing round of birth and death is the 
universal ‘ill’, the inescapable ‘suffering’ of all. This universal law, however 
is not mechanical, but is working ethically-morally. The linden of a 
person, the inclinations, the past experiences determine the future. 
"Intentionality' is the Buddhist criterion for the creation of karma. 
There are some remarkable stories in the Pali Canon, in which serious 
breaches of the Vinaya are brought to the Buddha’s attention, and 
bhikkhus ask what the punishment should be. The Buddha always asks 
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first whether these offences were committed intentionally. If the answer is 
in the negative, he rules that there is no offence, no need for a 
punishment — no bad karma. On the other side, intended acts, never 
executed, bring bad karma, though they are not punishable offences 
according to the rules of the Vinaya. 

What we are is the fruit of what we have thought and done. As all his 
contemporaries did, so also the Buddha posits a beginningless chain of 
karma. It is not possible to go back to the time before karma, to find a 
point in time when one was free from desire, not enmeshed in ignorance. 
However, there is an end to it, if one follows the Buddha's teachings. 

The Buddha not only states the universality of the law of karma, he 
secs the connections between the different stages that lead from 
ignorance to rebirth. This analysis of the conditions of rebirth is quite 
uniquely Buddhist, and so is the suggested way of eliminating rebirth by 
reducing its conditions: 


This body is not yours, nor does it belong to someone else. It should be. 
seen as the result of previous karma, effected by what had been willed and 
felt. In this connection the well-trained disciple of the Noble One reflects 
wisely on conditioned origination: if that is, that becomes. From the 
origination of this originates that. If that is not, this will not be. Through 
the cessation of that this will cease.? 


The great ill, from which the Buddhist seeks liberation, is the eternal 
cycle of becoming and unbecoming, regulated by implacable karma. The 
aim is to escape from it. This can only be done by finding a position 
outside karma. Only by eliminating all dharmas can one get outside the 
range of karma. Freedom can only be gained by dissolving one by one the 
links of the Chain of Dependent Co-origination, thus escaping from re- 
birth and re-death. 


Dharma (P: dhamma) 


Dharma or dhamma (derived from the Sanskrit root dhr, to sustain, 
uphold) is one of the most frequently encountered words in Indian 
religions and it has a great many different meanings in various contexts: 
law, doctrine, established order, ‘element’, something irreducible either in 
thought, language or physical reality. In Buddhism it is used to describe 
the teaching of the Buddha, the Buddha-dhamma, as well as a specific 
Buddhist teaching about the nature of reality. 


1 
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Buddhism differs from most other Indian schools of thought in so far 
as it does not assume the existence of an eternal material OF spiritual 
primary substance out of which the manifold world evolved. Nor does it 
attempt to explain the world-process by postulating an interplay of 4 
multitude of unchanging entities. The Buddha explains the phenomenal 
world as ‘composite’, that is composed of a large (but finite) number of 
elements, called dharmas. The insight into its composite character 
deprives everything of its apparently substantial individuality. If things 
are composed of so many interchangeable elements, there is nothing that 
would make them individual entities. Dharmas are colours, sounds, sense 
faculties, breath, feelings, states of consciousness, good and bad luck, 
birth, death and so on. A dharma is defined as a ‘carrier of its qualities’, a 

- ‘factor of existence’, a component of so-called reality. Dharmas originate 

from other dharmas in functional dependence and they cease to exist 
once their energy is exhausted. All dharmas — with the exception of 
nirvana (P: nibbana) — are transient, i.e. duhkha (P: dukkha). 

Applied to human existence, the dharma theory yields the insight that 
a human being is a composite of many dbarmas, none of which is 
permanent. Personality is not ‘in-dividuality’, i.e. a being that is 
indivisible, but ‘dividuality’, i.e. a bundle of factors of existence whose 
composition follows a certain pattern. 


In detail, the human person is divisible into five groups of dharmas, 
called skandbas (bundles, aggregates), namely: 


e ripa: ‘body’; all perceptible forms; 

e vedana: ‘feeling’; all feelings of pleasure and pain; 

samjna (P: sana): ‘perception’, all that can be perceived or 
imagined, including the faculty to discern perceived and imagined 
objects; 

e samskara (P: sankhara): ‘motive forces’, the power that produces 


something as well as that which has been produced. The samskaras 
are responsible for the formation of 


ment to (bodily) life, desire, delusion, 
e vijñāna (P: vijjana): ‘consciousness’, th 
a new rebirth and is thus responsible 


karma. They comprise attach- 
aversion, volition; 

e element that transmigrates in 
for reincarnation. 

None of these aggregates, nor the tot 
identical with the ‘self, or constit 
‘soul’. Many have concluded fro 
substantiality to any of these factor. 


ality of them bundled together, iS 
utes an immortal substance called 
m the Buddha’s refusal to ascribe 
s that he preached a form of nihilism. 
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Buddhists have at all times rejected this interpretation of anatta (S: 
anatma). As Walpola Rahula insists: 


The Buddha’s teaching on Anatta, or No-Self, should not be considered as 
negative or annihilistic [sic]. Like Nirvana, it is Truth, Reality; and Reality 
cannot be negative. It is the false belief in a non-existing imaginary self 
that is negative. The teaching of Anatta dispells the darkness of false 
beliefs, and produces the light of wisdom. It is not negative: as Asanga 
very aptly says: ‘There is the fact of No-selfness (nairatmyastitay .? 


It is one of the most common and dangerous illusions to identify the ‘self? 
with any of the five skandhas (P: khandas). The disciple has first to learn, 
therefore, that no dharma can be the self. At no place do we read that 
there is no self — only that it is not identical with any of the transient 
dharmas. As one text has it: 


The well-instructed disciple of the Noble One does not consider the bodily 
shape as the self, or the self as something that has bodily form, or bodily 
form as something that exists in the self, or the self as something thar 
exists in bodily form... He does not consider feeling as the self or the self 
as something that has feelings ... He does not consider perception as the 
self, or the self as having perception ... He does not consider motive 
forces as the self or the self as having motive forces ... He does not 
consider consciousness as the self or the self as having consciousness . . . 
He understands each of these aggregates as it really is, that it is 
impermanent, painful, non-self; composite and leading to decay. He does 
not approach them, does not grasp them, and does not identify them as 
‘my self’. The well-instructed disciple sees in bodily form, etc. ‘that is not 
mine, that is not me, that is not my self’. Thus, when bodily form, etc. 
changes there does not arise in him Sorrow, anxiety, suffering, complaint 
or despair.” 


Mara 


Time and again we meet the figure of Mara in the canonical texts. We 
have seen Mara approach the Buddha, attempting to confuse him, to 
Prevent him from announcing his dharma to the world. In early 
Buddhism Mara becomes the personification of evil, the Lord of this 
world. He addresses the Buddha: ‘To me belong the eye, all bodily forms, 
the field of vision ... To me belong the ear, the sounds, the field of 
audition ... To me belong the nose ... the tongue ... the body ... the 
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mind, the conditions of mind, the field of mind cognition,’ The Buddha 
concedes: ‘All this, O evil one, is yours. But where all t 
have no access.’ 

Māra is described as the constant opponent of all who Strive for 
liberation. ‘Mara is following you everywhere’, the Buddha tells his 
followers. Mara is in fact the ancient Indian god of death, and at the 
same time the personification of lust for life, the power of transience that 
attracts people. Ultimately it is the power that keeps humans within the 
cycle of becoming. The Buddha wants us to escape from death, from 
transience, from samsdara. Only that which can decay can die; and die it 
must, if it can decay. What is beyond, is outside the sphere of Mara. It is 
one of the great accomplishments of the Buddha to have defeated Mara 
on his own ground, to have escaped from his domain into the realm that 
is no longer under his rule. 


hat is not, you 


HINAYANA, MAHAYANA, VAJRAYANA: BUDDHISM, 
ONE OR MANY? 


Buddhist Origins 


The Pali Canon contains a téxt!! that purports to contain the very first 
public teaching of the Buddha after reaching enlightenment, addressed 
to the five ascetics who had been living with him in Uruvela and who 
had abandoned him shortly before his enlightenment. It is called 
Dhammacakkappavattana Sutta, or the ‘Sermon on the Turning of the 
Wheel of dhamma’. Rhys Davids, the first translator, gave it the title 
"The Foundation of the Kingdom of Righteousness’, because it contains 
the basic teaching of early Buddhism, the core of the Buddha’s 
messsage. 

There are two extremes, the Buddha sa 
renounced the world, is not to follow: 
seeking sense gratifications, following the Passions, and the way of ‘self- 
torture’ — both these ways are ‘painful, unworthy and unprofitable’. 
‘There is a Middle Way’, the Buddha Says, “avoiding these two extremes, 
discovered by the Tathagata — a path that opens the eyes and bestows 


understanding, which leads to peace of mind, to the higher wisdom, to 
full enlightenment, to nibbana. 


And what is that middle way 
consists of: 


ys, which a person who has 
the ways of the ‘world’, i.e 


? It is the Noble Eightfold Path which 
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right views (sammaditthi); 

right aspirations (sammasamkappa) 
. right speech (sammavaca): 

right conduct (sammakamanta); 
right livelihood (sammaajiva); 
right effort (sammavayama): 

right mindfulness (sammasati); 
right contemplation (sammasamadhi). 


, 


SNAARYNS 


The Buddha emphasized repeatedly that what he announced to the world as 
the ‘Four Noble Truths’, was ‘not among the doctrines handed down, but 
there arose within me the eye, there arose in me the knowledge, there arose 
in me the understanding, there arose within me the wisdom, there arose 
within me the light’: they constitute the very essence of his enlightenment. 


1. ‘This is the noble truth concerning suffering (dukkha):'* birth is 
suffering, decay is suffering, disease is suffering, death is suffering. 
Union with the unpleasant is suffering; separation from the pleasant is 
suffering; any desire that is not satisfied is suffering.’ 

2. ‘This is the noble truth concerning the origin of suffering (dukkha- 
samudaya): it is that craving (tamha; S: trsna)'> that causes the 
entering into a new birth, accompanied by sensual delight which 
seeks satisfaction here and there, craving for the gratification of 
Passions, craving for a future life, craving for success.’ 

3. ‘This is the noble truth concerning the end of suffering (dukkha- 
nirodba): this is the end, where no passion remains, no craving; the 
getting rid of craving.’ 

4. ‘This is the noble truth concerning the way which leads to the end of 
suffering (dukkha-nirodha-gamini): it is this Noble Eightfold Path.’ 


The Pali Canon and the teaching it contains belong to the tradition of the 
Theravadins, ‘The Elders’. Besides this very well-documented and well- 
represented line of transmission of the Buddha-dhamma, there are many 
others that arose in course of time and that competed with it in 
representing the Buddha’s true teaching. We read in the Pali Canon about 
the Buddha’s concern to maintain unity in the Sangha and about his 
cousin Devadatta’s attempt to split the Sangha — one of the most serious 
offences a Buddhist can commit, which is punished by expulsion. 
Disagreements as regards the content of the Buddha’s teaching and 
the latitude of interpretation of his rules of discipline arose many times 
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during the Buddha’s lifetime, and the Pali Canon reports Many instances 
where the Buddha corrects misunderstandings. In practical matters he 
appears to have been very generous in permitting modifications required 
by different circumstances and climates. After his death it was the 
Sangha’s function to settle disputes between members. As we know from 
history'* not all disputes could be settled and several major traditions 
developed within Buddhism that disagreed with each other on points of 
doctrine as well as discipline. 

From the viewpoint of the Samdbinirmocana Sūtra, several centuries 
later, the Buddha's sermon in the deer park near Benares was only the 
first of three turns of the wheel, the beginning of the promulgation of the 
teaching that was to culminate in the wisdom proclaimed in this very 
sutra. From this perspective the first teaching, as it appears in the Pali 
Canon, was ‘minor’ compared to the ‘major’ teachings of the Prajia- 
paramità (Perfection of Wisdom) texts; it was dubbed Hinayana, ‘Small 
Vehicle’ as compared to the Mahayana, the ‘Great Vehicle’ which 
contained the full revelation of the Buddha. 

The first turning of the wheel produced the teaching of the Four 
Noble Truths. But, wonderful as it was, it was *provisional, subject to 
various interpretations and to disputes'. The second turning of the wheel, 
‘proclaiming emptiness to those who had correctly entered the 
Mahayana', taught the non-substantiality of all things. This too, was 
found provisional, subject to various interpretations and to disputes: 


The Bhagavan turned the third wheel of doctrine, very wondrous and 
amazing, possessing good differentiations for those who have correctly 
entered all the vehicles, dealing with the lack of entityness of phenomena, 
that are unproduced, unceased, originally quiescent, and naturally passed 
beyond sorrow. This wheel of doctrine turned by the Bhagavan is 


unsurpassed, not provisional, of definitive meaning, it is indisputable.’ 


The Mahayana 


The reasons for the rise of Mahayana are complex and scholars are far 
from unanimous in their views concerning the origin of this form of 
Buddhism and of its relation to Hinayana Buddhism. For a long time it : 
was believed (a belief supported by weighty arguments from established 
scholars) that Mahayana represented a lay movement within Buddhism 
that strove for a more egalitarian constitution and a lessening of 
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emphasis on monastic asceticism. It was assumed that the Mahasanghikas, 
who split off from the main body in the Second Council, were the core 
group out of which the multifarious Mahayana developed. While many 
scholars, especially the Japanese, still hold to the view of the lay origins 
of Mahayana, a group of younger Western scholars, '© resting their case 
on archaeological as well as historical arguments, has come to the 
conclusion that Mahayana began as a minority monastic movement 
within the Sangha and remained as such for several centuries, down to at 
least the fifth century ce.'” According to them Mahayana does not 
represent an innovation or a drastic change but only an emphasis on 
specific elements already present in traditional Buddhist teaching as it 
was codified in the Pali Canon. G. Schopen, one of the principal 
advocates of that view, argues that the prominence of texts — specific 
sutras — suggests a monastic origin. He further proposes that Mahayana, 
far from being an organized movement that set itself up against 
Hinayana, developed locally around the followers of certain sztras that 
were held in high esteem.!? 

Mahayana arose before the final establishment of the Pali Canon, i.e. 
before the Theravada school had finalized its textual tradition of the 
Buddha teachings. The Mahayana sitras, often beginning with evam 
maya srutam (thus has been heard by me), claim to be the Buddha’s word 
with the same status (or even more) as the suttas of the Pali Canon. In 
their later polemics the Mahaydnists not only refuted Hindu and Jain 
schools of thought, but also Hinayanists. This, however, should not make 
us overlook the fact that not only were the words of the Buddha as 
preserved in the Pali Canon the foundation of Mahayana too, but there is 
much that Hinayana and Mahayana have in common, as expressed in a 
statement by a leading Buddhist scholar, Walpola Rahula, at the World 
Buddhist Sangha Council on 27 January 1967: 


* The Buddha is our only Master. 
* We take refuge in the Buddha, the Dhamma and the Sangha. 
* We do not believe that this world is created and ruled by a god. 


* Following the example of the Buddha, who is the embodiment of 
Great Compassion (mahā-karunā) and Great Wisdom (mahā-prajñā), 
we consider that the purpose of life is to.develop compassion for all 
living beings without discrimination and to work for their good, 
happiness and peace; and to develop wisdom leading to the realization 
of Ultimate Truth. 
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e We accept the Four Noble Truths, namely Dukkha, the Arising of 
Dukkha, and the Path leading to the Cessation of Dukkha; and the 
universal law of cause and effect as taught in the pratitya-samutpada 
(Conditioned Genesis or Dependent Origination). 


e We understand, according to the teaching of the Buddha, that all 
conditioned things (saziskara) are impermanent (anitya) and dukkha, 
and that all conditioned and unconditioned things (dharma) are 
without self (anātma). 


* We accept the Thirty-seven Qualities conducive to Enlightenment 
(bodhipaksa-dharma) as different aspects of the Path taught by the 
Buddha leading to Enlightenment. 


* There are three ways of attaining bodhi or Enlightenment, 
according to the ability and capacity of each individual: namely as 
a disciple (sravaka), as a Pratyeka-Buddha and as a Samyak-sam 
Buddha (Perfectly and Fully Enlightened Buddha). We accept it as 
the highest, noblest, and most heroic to follow the career of a 


Bodhisattva and to become a Samyak-sam Buddha in order to save 
others. 


We admit that in different countries there are differences with regard 
to the life of Buddhist monks, popular Buddhist beliefs and practices, 
rites and ceremonies, customs and habits. These external forms and 


expressions should not be confused with the essential teachings of the 
Buddha.!? 


There are, however, in numerous Mahayana writings instances of 
negative comparisons with the Hinayana. As one of these has it: 


Whosoever, after gaining the thought of enlightenment (bodhicitta- 
utpada) does not study the Mahayana scriptures but communicates with 
the adherents of the Hinayana, reads their scriptures, studies them and 
recites them or teaches them, becomes dull witted and is thrown back on 


the Road to Wisdom. Whatever wisdom h ined, it 
becomes dull and ineffective.2° ub c c 


Nevertheless, Hinayana continued to flourish in India side by side with 
Mahayana. Both traditions had renowned colleges and monasteries 

and often Hinayanists and Mahayanists lived under the same roof. Both 
Hinayana and Mahayana missionaries went Out to propagate Buddhism 


all o Asia. While Hinayana became the predominant form of 
Buddhism in south and South-East Asia,”? Mahayana spread mainly in 
North and East Asia and proliferated into a great number of schools in 
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Tibet, China and Japan. However, various Hinayána schools also 
survived in China and Japan. 

The Mahayàna itself is not a homogenous phenomenon. While 
rejecting the literalism of (some) Theravada schools, the exponents of a 
more sophisticated philosophical or mystical understanding of the 
Buddha’s teaching did nor reach agreement on some very fundamental 
issues, and several major schools of Mahayana, each with its own sets of 
preferred sitras, emerged. As the quotation from the Samdhinirmocana 
Sutra (p. 36) would suggest, the adherents of the (Mahayana) school of 
Cittamatra (or Yogacara), recipients of the ‘third turn of the wheel’, 
would consider themselves superior to the adherents of the (Mahayana) 
school of Madhyamaka, who received only the teaching of the ‘second 
turn’. It is not so much a change in Buddhist doctrine that set one school 
against the other, as a different emphasis on a specific point of generally 
accepted Buddhist teaching, such as the emptiness and non-substantiality 
of everything. 

It should be made clear that these philosophical differences did not 
produce a split in the Sangha: adherents of the Madhyamaka or the 
Yogacara schools continued to be ordained in the same monastic 
tradition as the adherents of the ‘Old School’. Throughout the followers 
of the Mahayana accepted the Vinaya of the Hinayanists and did not 
produce new monastic codes. Some would insist that Mahayana 
expressed less a difference in doctrine than in attitude: while Hinayanists 
supposedly strove to perfect (only) themselves and to attain arahatta, 
Mahayanists cultivated universal compassion for all suffering beings and 
Were to strive towards complete Buddhahood. 

A further rather interesting difference between Theravada, 
Hinayàna?? and Mahayana is the use of language: while Pali, a Middle 
Indian language close to the Magadhi spoken by the Buddha, is the 
sacred language of the Theravadins — not only the Pali Canon itself, but 
also commentaries on it were composed in that language by the 
Buddhists of Sri Lanka, whose mother tongue was Sinhala — Sanskrit, the 
sacred language of Hindu India, became the preferred medium for 
writers in the Mahayana traditions. By adopting Sanskrit they were able 
to reconnect with Hindu scholarship and engage in extensive debates 
with the followers of other systems of thought. i 

The Trikaya (Three Bodies) doctrine is one distinctive development 
of Mahayana as against Hinayána. All Buddhists came to believe that 
Gotama the Buddha, whose life and death were recorded, was only a 
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phenomenal and ephemeral manifestation of some transcendental and 
eternal reality. They began to distinguish his rapa-kaya, the visible 
bodily appearance in a human body, from his dharma-kaya, the 
invisible transcendental essence of his enlightenment teaching.24 The 
Yogacarins perfected that development by subdividing the rapa into 
nirmana-kaya and sambhoga-kaya, thus teaching a trikaya-doctrine, 
rather crudely translated as the “Teaching of the Buddha’s Three 
Bodies’. 

The zirmàána-káya Buddha is the temporal form, in which the Buddha 
appears like an ordinary mortal and teaches the dhamma through 
ordinary language. In the view of the Mahayanists, this is the focus of the 
Hinayana. 

The sambhogha-kaya, the ‘Glorious Buddha’, is central to Mahayana: 


He is the supreme object of faith and devotion, the ultimate dazzling focus 
into which are concentrated like innumerable converging beams of light, 
all those incipient strivings and yearnings of the heart, those half-blind 
impulses to perfection, those mighty soaring flights of love and adoration 
-.. His glorious body adorned with the thirty-two major and eighty minor 
marks of a Buddha, the illimitable radiance of which fills the entire 
cosmos, has ever been a favourite subject of Mahayana art, and the 
various transcendental forms in which it dawns sunlike above the horizon 
of the devotee’s meditation have in the course of time been embodied in 
works of art, which apart from their value as supports of the spiritual life 
in general and the practice of meditation in particular, are acclaimed as 
being among the greatest artistic treasures of mankind.25 


The dharma-kaya, the ‘essential Buddha’, cannot be described, but is the 
source and ultimate end of all Buddhas and of all efforts towards 
enlightenment. The dharma-kaya can make everything a means of 
communicating itself to ignorant people. The Lañkāvatāra Sutra declares 
that just as there are many words designating one and the same thing 
(like a hand), there are hundreds of thousands of names under which the 
Tathagata can be known — even the names of the Hindu deities such 2$ 


probna Visnu, or abstract notions like nirvana, śūnyatā, dharma- 
dhatu. i 


The Vajrayana 


From around 300 ck there emerged in some parts of India — in Bengal 
and Assam in the east and in the district of Uddiyana in the west — a new 
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form of Buddhism, which has been termed ‘Tantric’.2” The word tantra 
originally meant ‘loom’, or ‘thread’, but was soon understood as a 
technical term implying magic and secret rites.2? Tantra, which did not 
remain restricted to Buddhism but extended to many forms of 
Hinduism,?? did not arise suddenly. It resulted from the growth of 
magical beliefs and ritual practices in popular religion, and from ideas in 
some circles of mainstream Mahayana Buddhism. What some consider a 
‘third vehicle’, calling it the ‘Vajrayana’ or ‘Diamond Vehicle’, others 
would hold to be a special form of Mahayana. As with Hinayana and 
Mahayana, the difference between Mahayana and Vajrayana is not easy 
to establish, especially since frequently a Buddhist might be ordained in a 
Hinayana tradition, follow a Mahayana philosophical school, and 
practise certain rituals of Vajrayana. 

The Tibetan historian of Buddhism, Bu-ston Rimpoche (1290-1364), 
flourishing in a Buddhist culture that was permeated with magic and 
miracles, embellished many biographies of important Buddhist teachers 
of earlier times with stories of miracles and magical feats. Thus he 
credited Nagarjuna (c. 100-60 ce), the great (Mahayana) Madhyamaka 
master, with miraculously providing meals for five hundred monks 
during the time of a long famine, by means of a gold-producing elixir, 
and with building ten million Buddhist sanctuaries from a piece of clay 
obtained from the king of the Nagas.?? 

Similarly, he reported that Santideva (eighth century cE), flourishing 
at a time when Tantric Buddhism was already openly established, was 
able miraculously to procure food and drink for a group of three hundred 
heretical monks during a time of a great disaster, and thus converted 
them to Buddhism. Santideva is also said to have counteracted the magic 
of a brahman fanatic who wanted to burn down all Buddhist establish- 
ments through a so-called ‘Magic Circle of Mahe$vara in the Sky’. The 
account of this event is quite dramatic and must have been popular in 
Buddhist circles.?! 

The use of miracles to spread the Dhamma and the defeat of 
opponents by means of magic became quite commonplace features in the 
biographies of Buddhist teachers who established Buddhism in Tibet and 
China, such as Santaraksita, Bodhidharma and especially the legendary 
Padmasambhava. 

On the one hand, Vajrayana developed a quite distinct and elaborate 
System — largely a continuation and sharpening of Madhyamaka 
metaphysics and Yogacara meditation — and on the other it gave rise 


42 o Buddhism A SHORT INTRODUCTION 


to debased sexual rites that are blamed for the eventual downfall of 
Buddhism in large parts of India.?? 

One of the distinctive features of Vajrayana is the worship of the ‘five 
Tathagatas’ or five ‘Dhyani Buddhas'.?? Analogous to the five skandhas 
of which the human person is made up, the Buddha himself, now called 
the Adi Buddha (The First, or Primary, Buddha), appears to the 
meditator in five distinct forms: 


e Vairocana, ‘The Illuminator’ or ‘The Brilliant’; 
e Aksobhya, ‘The Imperturbable'; 

e Ratnasambhava, ‘The Jewel-born’; 

e Amitabha, ‘The Infinite Light’; 

e Amogasiddhi, ‘The Unfailing Success’. 


‘These five Buddhas were introduced about 750 ce and they differ completely 
from all the other Buddhas known to Buddhism up to then.”** The difference 
is, briefly, that the Buddhas of both Hinayana and Mahayana had 
commenced their bodhisattva careers as human beings and had had to work 
up to Buddhahood in hundreds of incarnations. The five Buddhas of Tantric 
Buddhism began their careers as fully fledged Buddhas. They also constitute 
the world and each of them corresponds to one part of the universe. 


The Jinas are Vairocana, Ratnasambhava, Amitabha, Amoghasiddhi and 
Aksobhya, whose colours respectively are white, yellow, red, green, and 
blue and who exhibit Bodhyamga (Dharmacakra or Teaching), Varada 
(Gift-bestowing), Dhyana (Meditative), Abhaya (Assurance) and Bhüs- 
parsa (Earth-touching) attitudes of hands respectively.?? 


Since the five Buddhas themselves remain absorbed in meditation they 
act in the world through their emanations, the five bodhisattvas: 


e Samantabhadra, ‘The Universal Sage’; 
Vajrapani, "The One Who Holds a Diamond in His Hand’; 
e Ratnapani, ‘The One Who Holds a Gem in His Hand’: 
e Padmapani,°° ‘The One Who Holds a Lotus in His hand’; 
e Visvapani, ‘The One Who Holds the Universe in His Hand’. 


These - and a host of further emanations, such as Mafjuéri and 
Avalokite$vara (both emanating from Amitabha and giving rise to other 


emanations like Simhanada, etc.), are represented in numerous figures 
and paintings in Tibet. 


THE DHAMMA + 43 


The Adi Buddha in human form is called Vajradhara (Holder of the 
Thunderbolt or Diamond) and he is usually shown in embrace with his 
Sakti (female counterpart) Prajfia-paramita (Perfection of Wisdom) with 
a vraja (thunderbolt, sceptre) in his right hand. 

There is a widepread popular tradition that the Bodhisattva Maitreya, 
who resides in Tusita heaven, is to appear in the near future on earth as a 
mortal Buddha to introduce a lasting reign of peace and justice. 

Mañjuśrī (The Soft-Beautied One), embodying learning, is an often 
mentioned form of the Buddha. His attributes are a lotus and a book. 
Sometimes he is considered an emanation from Amitabha or Aksobhya, 
or of all five Tathagatas together. He plays a major role in the biographies 
of many prominent Buddhist teachers. He holds the ‘sword of knowl- 
edge’, destroying ignorance, in his right hand, and the book of saving 
wisdom in the left.?? 

The most widely worshipped bodbisattva is Avalokite$vara (The Lord 
who Looks Down from On High). He is an emanation of Amitabha and 
his sakti Pandara, and personifies universal compassion. He covers the 
period between the disappearance of the Gautama Buddha and the 
appearance of Maitreya. He assumes numerous forms (both male and 
female) and is variously known as Sadaksari Lokesvara (Hundred-Eyed 
Lord of the World) and Simhanada (Lion's Roar), among many other 
names.?? 

Parallel to the development of the five Buddhas and their emanations, 
the multiple embodiment of prajfid, ‘wisdom’, in the form of the female 
deity Tara, ‘The Saviouress’, took place.*° Usually distinguished by 
colours, the ‘green Tara’ and the ‘white Tara’ are the most popular. They 
are seen as helpful, graceful and generous and are approached in all kinds 
of needs. 

Vajrayana became the predominant form of Buddhism in Tibet and 
strongly influenced the development of Buddhism in China and Japan. 
Since the occupation of Tibet by China in 1956 and the flight of many 
Tibetan monks to India and the West, Vajrayana has become well known 
and quite popular all over the world. Often it is presented as a synthesis 
of Hinayàna scriptures, Mahayana philosophy, and Tantric practices. As 
a matter of fact, the Tibetan and Chinese Buddhist canons are the 
repository of extensive Hinayana and Mahayana literatures, in addition 
to Vajrayana works, that have been lost in their original languages. 
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12. 


13. 
14. 
15. 
16. 
17. 
18. 
19. 


. Mahāpadāna Sutta, 4: Digha Nikdya Il, 2. 

. Anguttara Nikdya V, 144. 

. Ibid. III, 60. 

. Sutta Nipata 576. 

. Samyutta Nikdya M, 64. 

. The theory of dharmas in the specific sense has been elaborated in the 


Abhidharma, dealt with in Part III of this book. The Theravadins 
assumed seventy-two, the Sarvastivádins seventy-five dharmas that 
constitute phenomenal existence. The actual instances of those (finite) 
classes are infinite, as R. Gethin pointed out in The Foundations of 
Buddhism, pp. 209ff. 


. As R. Gethin pointed out in a personal communication, ‘the Buddhist 


exegetical tradition consistently explains samjnd as performing the 
function of labelling, noting or marking’. 


. Rahula, What the Buddha Taught, p. 66. The reference is to Asanga’s 


Abbisamuccaya, p. 31. 


. Samyutta Nikaya III, 114f. 
. Ibid. I, 114. 


. This text occurs repeatedly in the Pali Canon. The version paraphrased 


here is from Samyutta Nikdya 56.11 in the Devanagari edition. It also 
occurs in the first chapter of the Mabavagga where it is rendered as the 
first teaching of the Buddha to the first five disciples. It is therefore also 
called the Pancavaggiya. 
I have chosen to use ‘suffering’ as translation of dukkha instead of ‘pain’ 
(which it also means), because it appears to be the more generic term. As 
will be seen, dukkha is not only the sensation of pain experienced in a 
bodily or mental hurt, but more generally the sadness and ‘suffering’ 
arising out of an acute awareness of the transience and insufficiency of 
everything. 
Literally tanba means ‘thirst’; in connection with the ‘origin of 
suffering’, ‘craving’ seems to be a more appropriate translation. 
For more about the Buddhist councils, the problems they attempted to 
solve and the factions that emerged, see chapter 3, pp. 49ff. 
Samdhinirmocana Sutra, ch. 7, as translated by D. S. Lopez, Jr in 
Anterpretarion of the Mahayana Sutras’, p. 58. 
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Niyatantyatavataramudra Sutra, quoted by Santideva in Siksdsamuc- 
caya, p. 7. 

According to the testimony of some famous Chinese pilgrims, 
Mahayanists continued to live with non-Mahayanists in the same 
monastery. 

This does not mean that Mahàyanist ideas did not also find reception in 
those countries. As Walpola Rahula (History of Buddhism in Ceylon) 
writes, during the ninth and tenth centuries some major Sri Lankan 
monasteries were under Mahayanist administration (pp. 136f). He also 
attributes the widespread worship of Buddha images in Sri Lanka to 
Mahayanist influence. Mahayana influence has always been strong in 
Vietnam. 


23. Some other Hinayana schools also wrote in Sanskrit, the lingua franca of 


Indian scholarship. 


. Some Theravadins considered the Pali Canon to be Buddha's dharma- 


kaya. 


. Sangharaksita, Survey of Buddhism, pp. 279ff. 
. Lankavatara Sutra, pp. 165f. 
- See chapter 9, pp. 190-9 on Tantric Buddhism for more detailed 


information on Vajrayana. 


. The interpretation of tantra as ‘thread’ is understood to refer to the 


tradition of teachers and disciples (similar to the Hindu parampara) 
through which these (secret) teachings were transmitted. 


- A scholarly debate is still going on regarding the mutual dependence of 


Buddhist and Hindu Tantricism. While some scholars claim that 
Buddhist Tantricism is not an offshoot of Hindu Saivite Tantric 
traditions, as had earlier been maintained, A. Sanderson seems to have 
proved that some of the earliest Buddhist Tantric texts are reworkings of 
Saiva Tantras (Sanderson, ‘Vajrayana: Origin and Function’). I wish to 
thank R. Gethin for having brought this reference to my attention. 
Obermiller, History of Buddhism by Bu-ston, vol. Il, pp. 124f. 

Ibid. pp. 164ff. 

Benoytosh Bhattacharyya, a respected Indian scholar and author of An 
Introduction to Buddhist Esoterism (1931), one of the first major studies 
of Tantric Buddhism, begins his preface with an unqualified condemna- 
tion: ‘If at any time in the history of India the mind of the nation as a 
whole has been diseased it was in the Tantric age, or the period 
immediately preceding the Muhammedan conquest of India. The story 
related in the pages of the numerous Tantric works is supposed to be so 
repugnant that, excepting a few, all respectable scholars have 
condemned them wholesale and left the field of the Tantras severely 
alone.’ 

Conze, Buddhism, p. 189: ‘In European literature they are often called 
Dhyani Buddhas, but this term, introduced by Hodgson about a century 
ago, is not only faulty Sanskrit: it has never been found in any Tantric 
text. It is time to discard it." However, the term continues to be used in 
recent Buddhological literature. 


Ibid. p. 189. 
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35. 
36. 
37. 
38. 
39. 
40. 


B. Bhattacharyya, Buddhist Iconography, p. 2. 
He is also called Avalokitesvara. 


On Mañjuśrī see Williams, Mahayana Buddhism, pp. 238ff. 


Simhanada is invoked to cure leprosy. 
See Williams, Mahayana Buddhism, pp. 231ff. 


See D. C. Bhattacharya, Studies in Buddhist Iconography, ch. 2, "The. 


Goddess Tara’ and chapter 9, pp. 190-9 below. 
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Q THE CONTENT OF THE 
L/ BUDDHA-DHAMMA 


iven the distance in time between now and the time of Gotama the 
Buddha, and considering that it took several centuries before the 
oral Buddhist tradition was committed to writing (that is, at a time when 
there already existed numerous sects of Buddhists maintaining different 
teaching traditions) it is not possible to identify with certainty the 
authentic word of the Buddha himself, the Buddba-vacana. On the other 
hand, we have a very well recorded history of transmission of the 
Buddha-dhamma and strong agreement between the various branches of 
Buddhism on certain essentials, such as the Four Noble Truths and the 
Eightfold Path. 

There are formulae which are repeated over and over again in the 
Buddhist scriptures and which are attributed to the Buddha himself. They 
differ from the teachings of other Indian religions while sharing certain 
presuppositions with them. Some of these assumptions have been dealt 
with in chapter 2 on the background to the Buddha-dhamma. 

What we today call the Buddha-dhamma is not necessarily what the 
Buddha said in these very words, but what the Buddhist community 
preserved as his teaching and what it considered the ideal practices of a 
follower of the Buddha. According to Buddhist tradition the only 
concern of the Buddha was nibbana and all his teaching was about ways 
of reaching this ultimate condition. : 

The present chapter details the contents of the Buddha-dhamma, 
especially the Dhammapada and the Milindapañha, which are summar- 
ized later in the chapter. Part II of the book considers further the 
Systematic presentation of the way to nibbana, Buddhist meditation, and 
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THE MIDDLE PATH 


These two (dead) ends, monks, should not be followed by one who has gone 
forth. Which two? That which is, among sense-pleasures, addiction to ~ 
attractive sense-pleasures, ill, un-arian, not connected with the goal; and that 
which is addiction to self-torment, ill, un-arian, not connected with the goal; 

Now monks, without adopting either of these two (dead) ends, there is a 
middle course, fully awakened to by the Truthfinder, making for vision, 
making for knowledge, which conduces to calming, to superknowledge, to 
awakening, to nibbàna. 

And what, monks, is this middle course fully awakened to by the 
Truthfinder, making for vision, making for knowledge, which conduces to 
calming, to superknowledge, to awakening, to nibbana? It is the aryan 
eightfold Way itself, that is to say: right view, right thought, right speech, 
right action, right mode of living, right endeavour, right mindfulness, right 
concentration. This, monks, is the middle course, fully awakened to by the 
Truthfinder, making for vision, making for knowledge which conduces to 
calming, to super-knowledge, to awakening, to nibbana. (From the Sermon 
in the Deer Park at Benares, trans. |. B. Horner in The Book of the Discipline 
(Vinaya Pitaka), vol. \V (Mahavagga), SBB, vol. XIV, p. 15. 


o CLTC ME. 


the bodhisattva path, and the various schools of Mahāyāna. The present 
chapter deals first with the history of the preservation of the Buddha: 


word and its spread throughout the world, as well as its study by modern 
Western scholars. 


THE BUDDHIST COUNCILS 


Because the Buddha's teaching had been entirely by word of mouth, thé 
Dhamma initially existed only in the memories of his immediate 
disciples. Even during his lifetime the Buddha had to correct 
misunderstandings of his teachings and had to intervene regarding 
deviations from the regulations that he had issued for his followers: 
Preserving the fruit of over forty years of incessant teaching was # 
colossal task which only the community of disciples as a whole cou 


undertake mga collective effort, in a ‘council’ (sañgīti, recital) of al 
members in good standing. ; 
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Since the councils acquired such an important status in the 
transmission of the words of the Buddha, a kind of canonical history 
of the councils developed, which was to buttress claims to have preserved 
the original teaching. Modern critical scholarship has thrown doubts on 
many aspects of this traditional history of the councils.! In the following 
we shall first summarize the traditional account as found in the Pali 
sources* and then mention the points at which critical scholarship 
disagrees with it. 


The First Council? 


Shortly after the Buddha's death, when some voices such as those of the 
rebellious Subhadda were heard expressing relief at the death of the 
Buddha, who had insisted on observing hundreds of regulations, some of 
the older and more disciplined monks under the leadership of 
Mahakassapa agreed to convene a meeting of five hundred monks in 
order to recite and rehearse the Buddha's teaching and preserve it in its 
purity for posterity.* They were supported in this effort by King 
AjataSatru of Magadha, who offered facilities in his capital Rajagriha. 

Mahakassapa began the proceedings by asking questions about the 
Vinaya from Upāli, a highly respected senior bhikkhu. His information 
concerning discipline was considered correct and was accepted by the 
council. Next Mahakassapa asked Ananda, who had been closest to the 
Buddha for many years, about the suttas. Ananda was to supply 
information about the occasion of a sermon, the location and the persons 
addressed. His account too, was accepted as the true teaching of the 
Buddha. 

As a side issue, the assembled monks also undertook a trial of 
Ananda, who had apparently made enemies through some of his actions. 
He was accused of having allowed women to see the dead body of the 
Buddha, permitting them to desecrate his body with their tears, of not 
having requested the Buddha to remain alive and teach for a whole 
world-age, of having on one occasion stepped on the Buddha’s cloak 
while repairing it, and — worst of all — of having (successfully) pleaded 
with the Buddha for the admission of women to the Sangha. 

Modern critical scholarship throws doubts on the very fact of there 
having been a First Council in the rainy season following the Buddha’s 
death, as well as the presence of five hundred arahants to constitute the 
entire Vinaya and the Sutta Pitaka. 
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The Second Council? 


The Second Council, according to Buddhist tradition, was held at Vaigah 
about a century later in order to settle a dispute between the monks of 
the Vajji country, who had declared “Ten Points or Indulgences’, and 
Yaga, who considered these contravened the rules. They included 
singilona-kappa, ‘the practice of carrying salt in a horn’, which was 
judged to go against the canonical prohibition on storing food; dvarigula- 
kappa, ‘the practice of taking meals when the shadow is already two 
fingers broad’, which was considered to contravene the injunction not to 
eat after midday and gamantara-kappa, ‘the practice of going to another 
village (for a second meal)’, which violated the rule against overeating. 

The other seven infringements had to do with such practices as 
holding uposatha ceremonies in different parts of one and the same 
parish, drinking palm wine, taking buttermilk after meals and, most 
seriously, accepting gold and silver, which was expressly forbidden to 
monks. The decision of the assembled elders against the Vajjian monks 
appears to have led to the first major split of the Buddhist community. 


The Third Council® 


According to Theravada tradition, the Third Council was held at 
Pataliputra c. 240 sce under the patronage of the famous emperor 
Asoka, who supported the spread of Buddhism not only in India, but also 
abroad. The council was presided over by Tissa Moggaliputta and was 
intended to correct corrupt practices that had crept into the Sangha: 
Because Buddhism received state patronage under Asoka and had 
become prosperous, many who had no faith in the Buddha-dhamma and 
were not prepared to abide by its rules had joined the order. The council 
was to renew Buddhist practice and eliminate those who did not belong: 
It also authorized Buddhist missions to various countries in Asia, Africa 
and Europe. 

By NONI NE later came to be known as the Pali Canon” had been 
established.” The presiding monk at the Council, Tissa Moggaliputta; is 


credited with having composed the fifth book of the Abhidhamma 
Pitaka, the ‘Points of Controversies’ (Kathāvatthu), thereby bringing the 
Pāli Canon to a close. ; 


stipes whe had opposed the Theravadins at the Second Council called 
themselves Mabasarighikas, the adherents of the ‘Greater Community» 
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and went their own ways in interpreting and developing the original 
teachings of the Buddha. It has been suggested that the ‘innovators’ who 
brought about a split were not the Mahasanghikas but the Theravadins, 
who introduced at that council stricter regulations and a more narrowly 
defined teaching. 


The Fourth Council® 


A council was called by Emperor Kaniska around 100 ce and was held 
either in Kashmir or in Jalandhar, north-western India. It is not 
recognized by the Theravadins. Emperor Kaniska wanted to settle 
differences of interpretation of Buddhist teachings and engaged five 
hundred monks to produce commentaries on the Canon. They are 
reported to have written one hundred thousand slokas on each of the 
Three Baskets, most of which did not survive. 


Regional Councils'? 


Regional councils of the Theravadins were held throughout the following 
centuries in Sri Lanka, Thailand and Burma (Myanmar), countries which 
for a long time became the most important strongholds of the tradition 
of the Elders (Theravada). These councils served to standardize the (Pali) 
Canon, to arrange the commentaries, and to commission the writing of 
the Canon (done under the leadership of Mahathera Rakkhita in the first 
century BCE). 

Two councils held in Burma, in 1871 and 1954-6 (in commemoration 
of the 2,500th anniversary of the Buddha's parinirvana according to the 
traditional reckoning), are accepted by the Theravadins as ‘full’ councils. 
They were concerned with establishing the authentic text of the (Pali) 
Canon, which was incised on 729 marble slabs in 1871, and committed 
to print in 1954-6. This latter version, the so-called Chattha Sangayana 
edition, has become the accepted Buddhist version of the Pali Canon; 
from which was published the first Pali Canon in Devanagari in India 
(1956-61). 


THE SPREAD OF BUDDHISM 


From its very beginnings Buddhism was a religion on the move. The 
Buddha encouraged his early followers to travel into distant regions to 
make the good news of the enlightenment known to all (see figure 3). 
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Figure 3 The spread of Buddhism in Asia from 241 BCE 
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Buddhist tradition has it that Emperor Asoka sent Buddhist missionaries 
east and west as ambassadors to kings and princes. In particular, one of 
his sons, by name of Mahinda, who had become a Buddhist monk, and 
one of his daughters who had become a Buddhist nun, were sent in 246 
BCE to Sri Lanka to establish Buddhism in that island kingdom, which for 
many centuries was to be one of the major monastic and scholastic 
centres of the Buddhist world. 

The Sinhalese consider themselves the Buddha's chosen people; in 
their histories (especially the ancient Dipavamsa) they claim that the 
Buddha travelled to their island three times during his lifetime and 
predicted the great role which Sri Lanka would have in the development 
of the faith. Sri Lanka has preserved the Theravada tradition over more 
than two thousand years. It was also here that around 80 Bce, at a time 
of crisis and breakdown of order, the Pali Canon was committed to 
writing in order to preserve it intact for posterity at a time when fewer 
and fewer monks who had memorized it could be found. 

Burmese tradition, too, claims that Gotama Buddha had visited the 
country during his earthly life and that it received the dhamma from 
Buddhist missionaries sent out by A$oka in the third century sce. Burma 
in fact has often rivalled Sri Lanka in importance for the maintenance of 
Theravada, especially in recent times, and two important councils were 
held there which were recognized by all Theravadins. 

While it was mainly Theravada Buddhism that spread in South and 
South-East Asia, various forms of Hinayana as well as Mahayana 
Buddhism found entry in Northern and Eastern Asia. In the first century 
ce Buddhist missionaries went to China, beginning a large enterprise of 
translating Buddhist scriptures into Chinese. By the fourth century CE 
Buddhism had reached Korea, by the fifth Java and Sumatra, by the sixth 
Japan, and by the seventh Tibet. 

For many centuries Buddhism was the predominant religion in the 
whole of Asia, inspiring a great outburst of art, attracting millions of 
people to the monastic life and profoundly shaping the cultures of most 
Asian countries generally. In its homeland, India, Buddhism flourished 
for about a thousand years. By the fifth century ce, with the patronage of 
the Gupta dynasty, brahmanic Hindus launched a counter-attack and 
eventually succeeded in gaining majority status again. 

When the Muslims invaded India, destroying the large Buddhist 
universities of Taxila and Nalanda, which they considered bulwarks of 
resistance, many Buddhist monks and nuns were killed. The rest fled to 
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northern, mountainous regions not yet occupied by Muslims, Many 
ended up in Tibet, bringing with them texts they had saved. Thus it came 
about that Tibet became the stronghold of Buddhism in an age when it 
was threatened in much of the rest of Asia by Hindu missions and 
Muslim conquests. Much of Buddhist literature would have been log 
forever but for the libraries of Tibetan monasteries which preserved 
originals and translations of many rare books. 

European colonial conquests from the early sixteenth century 
onwards had two quite contrary effects. While the Dutch and the 
Portuguese tried to convert the Buddhist inhabitants of Sri Lanka to 
Christianity (and succeeded up to a point), the British, who occupied Sti 
Lanka and Burma in the early nineteenth century, left the Buddhists in 
peace. Among the British officials who worked in Sri Lanka there were 
some who openly sympathized with Buddhism. 


MODERN WESTERN BUDDHIST SCHOLARSHIP 


After a period of dormancy and decay Buddhism is flourishing again in 
many countries in the East. It also has found followers in many Western 
countries, where it has become the subject of intense and sympathetic 
study. In Asia, the revival of Buddhism was part of the rising nationalism 
of the nineteenth century. European colonial and Christian missionaty 
expansion provoked a reaction: a new national consciousness began t0 
dawn, and with it a new appreciation and a revival of indigenous 
traditions. Some European scholars and seekers, disillusioned with their 
own culture and religion, were instrumental in reviving Buddhism. 
One of the most remarkable of these is Henry Steel Olcott (1832- 
1907), an American Protestant who took the Three Refuges and became 
the founder and organizer of several Buddhist revival movements. His 
P4 is still celebrated in Sri Lanka every year on 2 February, Olcott 
Day." While more of an organizer and reformer than a scholar, Olcott 
authored the Buddhist Catechism (authorized by the influential Buddhist 


scholar-monk Hikkaduve Sumangala) which even during his lifetime ha 
already been reprinted in dozens of editions. 


From the early nineteenth century, Western Indologists studied, edited 


and translated Buddhist texts, both Sanskrit and Pali, together with othe! 
Indian manuscripts and inscriptions, !2 In 1826 Eu Mc. and C 
Lassen published an essay on the pali ease In 1844, in his 
Introduction to the History of Indian Buddhism, Bunions offered 
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translations of substantial passages of Buddhist Sanskrit works. In 1852 
he published a French translation of the Saddharmapundarika, one of the 
most important Mahayana works. In 1855 the Danish scholar Vincent 
Fausbóll published the Pali Dhammapada together with a Latin 
translation, and an English translation of the Sutta Nipata in 1881 in 
the Sacred Books of the East series. He also published an edition of the 
Jatakas in six volumes. 

Hermann Oldenberg (1854-1920) is another major figure in Buddhist 
scholarship. This German scholar had gained a reputation in Vedic 
studies and through translations of brahmanical texts. He also edited the 
entire Vinaya Pitaka in three volumes between 1879 and 1883 and in 
collaboration with T. W. Rhys Davids published an English translation of 
substantial portions of this in three volumes of the Sacred Books of the 
East Series (1881-5). His monograph Buddha, published in 1881, was 
based entirely on Pali sources. It immediately became a standard work, 
republished and re-edited many times in German and also translated into 
other languages. 

Nobody, however, did more to propagate and popularize Buddhist 
studies in the West than the English scholar T. W. Rhys Davids (1843— 
1922) and his wife C. A. F. Rhys Davids (1858-1942). T. W. Rhys Davids 
went to Sri Lanka in 1864 as a member of the Ceylon Civil Service. He 
was keenly interested in Buddhist culture and started learning Pali. 
Returning to England in 1872 he devoted himself to Buddhist 
scholarship. In 1881 he founded the Pali Text Society to which he gave 
most of his talent and energy for the rest of his life, as did his wife. 
Together they edited and translated dozens of canonical and extra- 
canonical Pali works, and sought out fellow scholars for editing and 
translating still more. By the time of T. W. Rhys Davids's death almost 
the entire Pali Canon had been edited, together with a large number of 
Pali commentaries on canonical works, and most of the Canon had been 
translated into English. His wife continued with the work. As president 
of the Pali Text Society she not only encouraged other scholars to edit 
and translate important Pali works, but also contributed herself a large 
number of texts and translations. She translated some of the most 
difficult texts and contributed illuminating introductions to many 
others.!^ C. A. E. Rhys Davids authored several important monographs, 
such as Sakya or Buddhist Origins (1931). 

The First World War with its enormous devastation of lands and 
minds was instrumental in the growth of popular interest in Buddhism. 
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In many Western countries Buddhist societies emerged, dedicated és 
promoting non-violence, freedom from greed and peaceableness, The 
history of Buddhism and its teachings were favourably contrasted with 
the history of Christianity, with its support for war and violence, as 
shown by the utterances of church leaders in the combatant countries, 

In the last eighty years hundreds of scholars in East and West have 
taken up the study of Buddhism in its entirety: literature in dozens of 
Asian languages has been edited and translated and hundreds of 
monographs and thousands of papers have been published. Bibliogra- 
phies on Buddhism fill shelves in libraries and courses of Buddhist studies 
have been established at many universities. 


THE BUDDHA-DHAMMA AND FEMINISM 


Contrary to the brahmanism of his time, the Buddha taught the essential 
equality of the possibilities for liberation available to all, regardless of 
gender, race or caste. When asked whether women could reach 
enlightenment he emphatically affirmed it. There is nothing in the basic 
teachings that is gender specific. By not demanding extreme forms of 
asceticism the Buddha did not shut the door to women as others had 
done. His regulations for the order of nuns, while hierarchically 
subordinating it to the order of monks, were of such a nature as to 
recognize the specific needs of women, while granting them every 
advantage that the Dhamma offered to its followers. 

In the modern West, many women have been attracted to Buddhism 
and both among the scholars and the practitioners there are a large 
number of women. Buddhism's overall gentleness, humaneness and 
inoffensiveness are features that many women have found attractive. Te 
assert that *Buddhism is Feminism', however, 
feminist background that will be hard to establish in traditional 
Buddhism. ^ Buddhism de-emphasizes everything that might be used t0 


create lasting ‘identities’, be they male or female, and points towards the 
. e] > 
impersonal realities of Dhamma and nibbana.}® 
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Buddhism, is one of those Westerners who would opt for such a strategy. 
Referring to his experience in teaching Buddhism to American students, 
he recalls ‘a remark that so endeared [me] to [my] students at Berkeley’. 
‘Asked what Buddhism should do to become more acceptable to 
Americans, I used to enumerate with a smile a few concessions one 
might perhaps make respectively to the feminist, democratic, hedonistic, 
primitivistic and anti-intellectual tendencies of American society.’ In 
Conze’s opinion, ‘it is not so much a matter of the Dharma adjusting 
itself to become adaptable to Americans, but of Americans changing and 
transforming themselves sufficiently to become acceptable to the Lord 
Buddha'.!? 

The Buddha himself was constantly adapting the Dhamma in the light 
of suggestions and complaints arising out of new situations. He 
reportedly said shortly before his death that all the major and minor 
regulations could be changed or abolished, if that was found necessary in 
order to persue the overall aim. However, nibbana, the aim, and the only 
means? to reach it, the Eightfold Path, were non-negotiable. If latter-day 
Western sympathizers with Buddhism equate nibbana with ‘wholeness 
and balance, tranquillity and deep peace"? and reduce the Eightfold Path 
to ‘basic psychological grounding, deep sanity, and peace with 
ourselves?! one would have to question whether this is the Buddha- 
dhamma as transmitted in the succession of Buddhist teachers. 

Buddhism cannot be dissociated from the Four Noble Truths and the 
search for nibbana. If these are found unacceptable for whatever reasons, 
one has to find an alternative, but one should not call it the Buddha- 
dhamma. The Buddha-dhamma is the answer to the questions which the 
Buddha confronted, not necessarily to all the questions which someone 
today may raise. Not everyone has the sensibility for the universal 
dukkha which drove Gotama the Buddha to his search for enlight- 
enment.?? Questions of peaceful co-existence, sanity and satisfactory 
relationships are on a different level and need different answers. They are 
important issues, but they are not the issues that the Buddha considered 
Paramount. Antibiotics are excellent remedies against bacterial infec- 
tions and they have saved many lives; they do not provide immortality, 
however. The Buddha-dhamma does not protect against bacterial 
infections, but it claims to lead to nibbana, a condition beyond suffering. 
The Buddha considered it the only remedy against the sickness of bodily 
existence, a sickness for which only those who feel afflicted by it will seek 
a remedy. The Buddha never claimed to be able to make all unhappy 
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people happy under the circumstances they lived in, or to provid 
palatable answers to all human questions about life and fate, He ni 
those who shared his view of the world to join the Sangha and to practise 
the Dhamma. 


BUDDHIST EDUCATION 


When complaints reached the Buddha about followers of his who had 


misbehaved and were ignorant of the Dhamma, he gave the following 
ruling: 


Iallow, O bhikkhus, a preceptor.?? The preceptor should arouse in the one 
who shares his cell the attitude of a son; the one who shares his cell should 
arouse in the preceptor the attitude of a father. Thus these, living with 
reverence, with deference, with courtesy towards one another, will come 
to growth, to increase, to maturity in this Dhamma and discipline.” 


The text continues, specifying the mutual duties. The student is to serve 
the preceptor in everything he requires but he is also to admonish him 
when he deviates from the true Dhamma. The preceptor is to take care of 
the student in every respect and teach him both the theory and the 
practice of the Way. 

There are also hints at problems that arose in the shared life of 
student and teacher. The text deals with some very specific complaints 
from students as well as teachers, and advises how to handle these 
conflict situations. The Buddha ruled on many of these and established 
criteria to be followed with regard to the dismissal of students by 
teachers. 

Essentially, for several generations, instruction of new members of the 
order was on a one-to-one basis and concerned training in monastic 


etiquette and repeating the teachings of the Buddha. This was ai 
‘appropriate method for monks who 
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sufficient number of teachers was available, they specialized in teaching 
doctrine (suttantika), discipline (vinayadhara) and philosophy (dhamma 
kathika). A Buddhist innovation in traditional Indian education was the 
encouragement given to students to challenge their teachers when they 
had doubts about their orthodoxy. 

With the development of large-scale monastic institutions education 
also expanded to include courses in various branches of Buddhism and in 
the teachings of other religions, as well as subjects necessary for the 
efficient administration of the monastic establishments, such as 
architecture and agriculture. Monasteries received gifts from kings and 
merchants; often the revenues of whole villages were made over to them. 
Eventually lay people and foreigners could also attend Buddhist schools. 
Libraries developed and all members of the Sangha were expected to 
devote considerable time to study. 

Foreign visitors, mainly Buddhists from China,*° who came to India 
between the fifth and eighth centuries ce to visit the holy places 
associated with the Buddha and to study at the by-now world-famous 
Buddhist universities such as Nalanda and Taxila, have left fairly detailed 
descriptions of the facilities and the curricula of these institutions. 

Nalanda, situated in what is today Bihar, in north-east India, was 
apparently already an institution of learning in pre-Buddhist times. The 
Buddha is said to have visited the place several times and Ananda 
preferred it to Pataliputra as a more suitable place for the Buddha’s 
parinibbana. It was the reputed birthplace of Sariputta, one of the 
Buddha’s most learned disciples. 

When Buddhist kings began patronizing Nalanda, building colleges 
and endowing chairs, it became the foremost Buddhist academy. Some of 
the greatest names in Buddhist learning, such as Nagarjuna, Vasu- 
bandhu, Dinnaga, Santaraksita, Santideva and others are associated with 
Nalanda. In the words of H. D. Sankalia, the renowned archaeologist 
who excavated parts of it, it became not only an international university, 
frequented by students and teachers from the entire Buddhist world, but 
a ‘university of universities’, i.e. a place of advanced learning, to which 
the graduates from other institutions came in order either to complete 
their education in some special subject or to upgrade their qualifications 
with a degree from this most famous of all Indian schools. 

While not much written evidence about the history of Nalanda exists 
before the description offered in the travel diaries of Hiuen Tsang? and 
I-Tsing,?* archaeological excavations have revealed that the latest 
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buildings were erected on top of the ruins of earlier ones. It appears that 
Nalanda was destroyed and rebuilt several times before its final 
destruction by the Muslims in the twelfth century. 

From the reports of Chinese pilgrims, who spent several years in 
India, we learn that not only the kings of Magadha, but also those from 
other parts of the country endowed colleges and libraries in Nalanda, 
Descriptions of the physical facilities at Nalanda emphasize the beauty 
and the great extent of the buildings. Nalanda had three libraries called 
Ratnodadi (Ocean of Jewels), Ratnasagara (Lake of Jewels) and 
Ratnarafijaka (Adorned by Jewels) - the first reportedly had nine storeys 
and must have housed hundreds of thousands of manuscripts. Copying 
manuscripts was one of the tasks students were expected to do; Hiuen 
Tsang carried hundreds of copies of manuscripts back to China. Hiuen 
Tsang identifies eleven large colleges, each populated by several hundred 
students. Several sizeable villages were donated to the colleges and 
hundreds of villagers were entrusted with the task of preparing food for 
teachers and students. In the seventh century Nalanda reputedly had 
fifteen hundred teachers and ten thousand students. 


The basic curriculum for undergraduates comprised the following five 
subjects: 


Sabdavidya: Sanskrit grammar and lexicography: 
Silpasthanavidya: arts and crafts; 

* cikitsavidyà: medicine; 

hetuvidya: logic and dialectics; 

adhyatmavidya: philosophy, metaphysics. 


The Chinese pilgrim-scholars mention by name many Sanskrit works 
that they had to study. Graduate students — and these seem to have been 
the vast majority, especially among the foreign students — specialized ina 
great variety of subjects and texts, very often spending years with à 
particular teacher who was an expert in that speciality. 

Hiuen Tsang mentions that each external student had to pas 
cxaminationsiset by the gatekeepers, who were usually famous scholars 
in their own right. He also mentions that seven or eight out of ten 
applicants failed, and that many of those that were admitted did not 
complete their degrees. Apparently, Nalanda degree as difficult to 
obtain as they were prized by their possessor: li 
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subject or text. However, there were also frequent public debates 
between the teachers, with hundreds of students attending, which 
provided instruction on controversial points of teaching. At many 
occasions public lectures were also given and the periodic public 
examinations were not only stimuli to study for those who were 
examined, they were also occasions to learn for the audience. In these 
examinations students were not only tested on memorized matters — 
studying a work usually meant learning it by heart — but also on their 
own creations, which presumably had to contain a certain amount of 
original thinking. 

Students at Nalanda, while being trained in the intellectual aspects of 
Buddhism and in academic studies in general, were also expected to 
progress morally, and they had to participate in the ritual activities of the 
institution. A great many Buddha figures were found in the ruins of 
Nalanda. In the time of its greatest fame it had been a Mahayana 
institution and ritual worship was probably part of its routine. Hiuen 
Tsang was as much impressed by the spirit and morale of the body of 
teachers and students of Nalanda as he was by their industry and 
intelligence. 

Taxila (Taksa$ila), in what today is Pakistan, had probably been an 
ancient Indian seat of learning before it became a Buddhist institution. 
Pànini, the famous grammarian, reportedly studied there. Jivaka, the 
physician of King Bimbisara, a contemporary of the Buddha, received his 
education there and several Jatakas report that the Bodhisattva in one of 
his several earlier births had gone to Taxila for his studies. The 
bodbisattva of the Bhimasena Jataka studied the three Vedas and the 





* 





THE FOUR REFUGES OF THE BUDDHIST SCHOLAR 


1. The Dharma is refuge, not a person (purusa); 

2. The Spirit is refuge, not a letter (vyanjana); 

3. The sütra of precise meaning (nithartha) is refuge, not that which 
requires interpretation (neyartha); 

4. Jnana is refuge, not vijnana. 


(From the Catupratisarana Sutra) 
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eighteen Vidyàs in Taxila; one of these was archery, in which he excelled 
Fa-Hien, one of the famous Chinese Buddhist pilgrims, visited an 
described the place as he saw it in the mid-fifth century ce. 

One new university development which took place after the time of 
the visits of the famous Chinese travellers was at Vikramasila, established 
by the Pala rulers of Bengal in the late eighth century ce. Within two 
centuries it had outstripped Nalanda and became the centre for the new 
wave of Tantric Buddhism and the major link between India and Tibet, A 
galaxy of famous teachers taught there, such as Ratnākaraśānti 
Santibhadra and Maitripi. The most famous of them was Dipankara 
Srijfiana, also called Ati$a (980-1053 ce). He was the chief scholar and 
administrator of Vikramasgila, in charge of 108 temples. 

Vikramaáila was the favourite place of study for students from Tibet, 
and Tibetan students carried the message of AtiSa’s fame into thei 
homeland. Several unsuccessful attempts were made to persuade him to 
go to Tibet. He finally relented, and after a journey lasting several years, 
he reached the Sam-ye vihāra (monastery) in central Tibet, which had 
been founded by Santaraksita from Nalanda two centuries earlier. Atisa 
found a rich store of manuscripts in the library and spent the rest of his 
life translating, with the help of Tibetan scholars, hundreds of texts from 
Sanskrit into Tibetan. 

Vikramaáila, like Nalanda and the other large and famous Buddhist 
universities in India, succumbed in the twelfth century to the onslaught 
of Muslim invaders and nothing but fields strewn with rubble and ruins 
remains today. However, the scholar monks who had to flee India found 
new homes in neighbouring countries. 

In the following centuries Tibet developed a unique Buddhist 
theocracy in which scholarly monastic institutions became the focus of 
cultural and political life. The Tibetan scholar Bu-ston Rimpoche (1290- 
eee eee. Her o aa 
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Summarizing the opinions of many authorities on the qualifications 
required in a teacher he says: ‘The teacher must be well versed in the 
doctrine that is to be expounded; skilful, as regards the ways of 
expressing himself; experienced as concerns his behaviour?! A teacher 
must be motivated by supreme compassion and the desire to lead all to 
enlightenment, without regard for compensation. 

In parallel with enumerating. the qualifications of a teacher, Bu-ston 
also deals with the qualifications (and disqualifications) of a student. He 
quotes the Vyakhyayukti which says that ‘arrogance, absence of desire to 
study, distraction, apathy and lassitude are the defects in a student.?? By 
way of contrast the good student is characterized as ‘one who is sincere, 
desirous to study and intelligent'.?? Bu-ston goes into great detail with 
regard to the various degrees of intelligence a student may have, the 
preparations for and results of study of the different subjects, and warns 
that mere intellectual appropriation of the doctrine without appropriate 
moral life is worthless. 

Sri Lanka, Burma (Myanmar) and Thailand maintained in their great 
vibáras the traditions of Buddhist learning and the village temples were 
traditionally also institutions of learning, both religious and secular: 
Buddhists have been open to modern science, in which many have seen 
an affirmation of age-old Buddhist insights. 

Buddhism, built on insight and understanding, requires and supports 
serious study and intellectual endeavour. It is essential to understand the 
Dhamma and to appropriate it intellectually in order properly to practise 
and promulgate it. This study resulted in some of the most sophisticated 
philosophical systems the world has seen, as wi!l be shown. 


THE WHEEL OF BECOMING 


The Wheel of Becoming (Bhavacakra) is one of the most popular and 
concise representations of the ‘Chain of Dependent Co-origination’ 
(pratitya samutpada). It is found not only in Hinayana but also in 
Mahayana teaching and appears, with minor variations, on countless 
Tibetan thangkas (painted scrolls or wall hangings). It represents the 
universe as seen through the eyes of the Enlightened One, seated on a 
lotus seat outside the world of becoming (see figure 4). 

The whole world, represented by a large disc, is in the clutches of a 
black demon, representing all-devouring time (kala) adorned with five 
skulls, symbolizing ‘that which neither gods nor humans can give: 
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Figure 4 The Wheel of Becoming 
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freedom from old age, from sickness, from death, from decay and from 
rebirth. The three eyes symbolize impermanence, ill and not-self, under 
whose domain everything is placed. 

The centre of the wheel is occupied by three animals that chase each 
other and make the wheel turn: a pig, representing lobba (greed), a 
peacock, representing moha (delusion), and a snake, representing dvesa 
(anger, hatred). They are ultimately responsible for keeping the wheel of 
becoming in movement. Their death means liberation (nirvana). 

The rim adjacent to the centre depicts the series of rebirths: the dark 
half shows the downfall into ghostly existences from which liberation 
cannot be gained; the bright half shows the ascent into human existences, 
the presupposition for gaining liberation. 

The next rim shows the six realms that are subject to the law of 
karma: the realm of the gods (devas), the demons (asuras), the ghosts 
(pretas), of denizens of hells, of animals and humans. 

The outer rim, divided into twelve sections, illustrates the pratitya 
samutpáda, the most central of all Buddhist teachings, the essence of 
Buddha's enlightenment. The twelve sections are usually interpreted as 
covering three successive lifetimes: sections 1 and 2 refer to the previous 
life; 3 to 10 to the present life; 11 and 12 to the next life. Beginning in the 
lowest left-hand field, moving clockwise, the images are as follows: 


1. man with a stick, representing ignorance (avidya); 

2. potter with wheel and pots, representing karma formations 
(samskara); 

3. monkey, representing ‘name-and-form’ (nama rapa; individuality); 

4. ship with passengers, representing the five mental aggregates 
(skandhas), namely form (rzpa), sensation (vedana), perception 
(samjrià), volition (samskdra), consciousness (vijnana); 

5. empty house with windows, representing the body with the six 

senses (sadayatanani); 

. man and woman embracing, representing touch (sparsa); 

man with an arrow in his eye, representing sensation (vedana); 

woman offering a drink to a man, representing craving (rszid, thirst); 

man gathering fruit from a tree, representing grasping (upadana); 

10. woman with child, representing becoming (bhava); 

11. woman in childbirth, representing (new) birth (jati); 

12. old man carrying a corpse to funeral, representing old age and death 


(jara-marana). 


»9 ND 
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THE DHAMMAPADA AS A COMPENDIUM 
OF THE BUDDHA-DHAMMA 


The most popular book of the entire Pali Canon is certainly the 
Dhammapada, ‘The Path of the Law’, an anthology of 423 sayings of the 
Buddha, culled from various sources and thematically arranged, 
Although it is largely restricted to offering ethical advice and deals less 
with the higher ranges of meditation and wisdom, many consider it the 
epitome of Buddhism as such. Even today, Buddhists frequently 
memorize it and quote freely from it. It is worth noting that it was not 
only appreciated by the Theravada school, but also by followers of 
Mahayana schools. Thus there exist four Chinese translations, evidently 
from a Sanskrit original, and a Tibetan version, also apparently made 
from a Sanskrit version called Udanavarga. Fragments of versions in 
other Central Asian languages have also been found.?* 

Its popularity in ancient times is attested by the numerous 
commentaries that were written on it. The most famous is the one by 
an unidentified fifth- or sixth-century Buddhist scholar-monk of Sti 
Lanka, who reworked a mass of materials then existing in Sinhalese only 
and translated them into Pali. This is a massive work compared to the 
text of the Dhammapada itself: while the translation of the text coves 
only about thirty pages, the translation of the commentary takes mort 
than eight hundred! It also has a life of its own and often uses a stan 


from the Dhammapada only as a peg for a story that is largely 
independent. 


The Dhammapada 


The Dhammapada is divided into twenty- 
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All our tendencies of character are the offspring of consciousness, 
dominated by consciousness, and made up of consciousness. If a man 
speaks or acts with a sullied consciousness, then suffering follows him, 
even as the wheel of the wagon follows the hoof of the bullock. 

All our tendencies of character are the offspring of consciousness, 
dominated by consciousness, and made up of consciousness. If a man 
speaks or acts with an unsullied consciousness, then happiness follows 
him ever, just as his shadow? 


By comparison, the most recent scholarly translation, by J. R. Carter and 
M. Palihawadana has: 


Preceded by perception are mental states, for them is perception supreme, 
from perception they have sprung. If with perception polluted, one speaks 
or acts, thence suffering follows as a wheel the draught ox's foot. 
Preceded by perception are mental states, for them is perception 
supreme. From perception they have sprung. If with tranquill perception, 
one speaks or acts, thence ease follows as a shadow that never departs.>° 


Compare with that Juan Mascaro’s translation, as it appeared in the 
Penguin Classics series: 


What we are today comes from our thoughts of yesterday, and our present 
thoughts build our life of tomorrow: our life is the creation of our mind. If 
a man speaks or acts with an impure mind, suffering follows him as the 
wheel of the cart follows the beast that draws the cart. 

What we are today comes from our thoughts of yesterday, and our 
present thoughts build our life of tomorrow: our life is the creation of our 
mind. If a man speaks or acts with a pure mind, joy follows him as his 
own shadow.>” 


The next translation is by Sarvepalli Radhakrishnan, world-famous 
Indian philosopher and former president of the Indian Republic: 


(The mental) natures are the result of what we have thought, are 
chieftained by our thoughts, are made up of our thought. If a man speaks 
or acts with an evil thought, sorrow follows him (as a consequence) even 
as the wheel follows the foot of the drawer (i.e. the ox which draws the 
Cart). 

(The mental) natures are the result of what we have thought, are 
chieftained by our thoughts, are made up of our thoughts. If a man speaks 
Or acts with a pure thought, happiness follows him (in consequence) like a 
shadow that never leaves him." 
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The simplest and clearest translation may be that by Max Mil 
published in the Sacred Books of the East series: s 
All that we are is the result of what we have thought: it is founded on our 
thoughts, it is made up of our thoughts. If a man speaks or acts with an 


evil thought, pain follows him, as the wheel follows the foot of the ox that 
draws the carriage. 


All that we are is the result of what we have thought: it is founded on our 
thoughts, it is made up of our thoughts. If a man speaks or acts with a pure 
thought, happiness follows him, like a shadow that never leaves him.? 


The key term, which leads to so many different translations, is manol 
manas. The Pali Text Society dictionary ?? tells us that it ‘represents the 
intellectual functioning of consciousness’ and ‘the rendering with *mind" 
covers most of the connotations; sometimes it may be translated a 
“thought”. 

Having illustrated the difficulty rendering key Pāli terms into 
idiomatic English, we can proceed with a summary of the Dhammapada, 
highlighting some of its sayings in the hope that the reader will pick upa 
copy of the Dhammapada and read it all. In the discussion that follows! 
largely rely on the Pāli text and my own translations, although I have 
consulted some of the many published translations. 


The verses following the first pair are as famous and often quoted a 
the opening: 


‘He abused me, he beat me 
harbour such thoughts will 
“He abused me, he beat m 
reject such thoughts wil] ap 
Never in this world can 
will be appeased only by n 


; he defeated me, he robbed me’ - those who 
never appease their anger/hatred.” 

€; he defeated me, he robbed me’ - those who 
pease their anger/hatred. ; 
anger/hatred be appeased by anges/hatred it 
on-anger/non-hatred. 


hostile feelings and to f 


erst! 
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This is followed by Citta-vagga, the ‘Mind Chapter. The human 
mind is described as fickle and crooked by nature, needing 'straightening 
out’, restraining, educating. 

In the ‘Chapter on Flowers’ a number of sayings are collected that 
refer to Buddha, the Dhamma and the Sangha in terms of gardens and 
blossoms. A chapter called ‘The Fool’ identifies various ways of being 
foolish, including that of a bhikkhu who aspires to fame and a high 
position in the order. Similarly under the caption ‘The Wise’ various 
praiseworthy attitudes and actions are mentioned. 

An interesting statement occurs in the chapter ‘The Holy One’: ‘He is 
supreme among men who is without belief and without duties and who 
has cut the knot of doubt. He has removed the conditions of desire.’ 
‘Belief? and ‘duties’ imply dependence on someone else’s intellect and 
will. The truly free person has found insight independently and has 
become his or her own source of understanding and action. That this 
does not mean amorality or arbitrariness is implied in the ‘removal of the 
conditions of desire’. The ‘cutting of the knot of doubr’ also cuts through 
the dark recesses of the mind where desires, the root of all evil, reside. 

In the ‘Chapter of the Thousands’ we read: ‘It is better to live one day 
seeing the Law Supreme, than to live for a hundred years not seeing the 
Supreme Law.’ The ‘Law Supreme’ is specified in the preceding verses as 
the life of meditation, the pursuit of knowledge, strong endeavour and 
contemplation of the origin and cessation of all component things as well 
as of the deathless state. This is the content of a meaningful life and 
makes life worthwhile, even if discovered only late in life. The very 
notion that we are under a ‘Law’, and that recognizing and following it is 
Our ‘being’, our ‘freedom’, and our ‘fulfilment’ is something which may 
appear strange to many. It is diametrically opposed to the popular notion 
of freedom consisting of unlimited choice, pursuit of self-interest and the 
gratification of all impulses. 

Other chapters have various sayings relating to sin, old age, 
happiness, wrath, hell and craving — they do not teach anything that 
would be new to the Buddhist, but offer precise and ready-to-use 
couplets on these central matters. One often-quoted verse is found in a 
chapter called Atta-vagga: ‘Self is the Lord of self; what higher Lord 
could there be? When a man subdues well his self, he will have found a 
Lord very difficult to find otherwise.’ And: ‘The evil done by self, 
conceived by self, made possible by self, will crush the evildoer as a 
diamond crushes another diamond.’ 
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There is no possibility of making ‘the other’ responsible for one’ 
moral failings: it is the self that makes evil possible, executes it and rea 
its rewards. This is an ultimate challenge to personal responsibility, ‘By 
and liberation depend on oneself — no man can purify another’ Fora 
tradition that supposedly teaches 'no-self this is a strong assertion of 
individual responsibility. Obviously, anatta does not mean what oy. 
siders make of it. What crushes and elates is not what others - Society 
history, circumstances — do to us but what we have done to ourselves, We 
are, in an ultimate sense, responsible for our lives and our fates. 

In the Buddha-vagga we find what may be the shortest epitome of 
Buddhism: ‘Abstain from all evil, do what is good, purify your thought- 
this is the teaching of all the Buddhas.’ The chapter on happiness suggests 
that the highest happiness consists in finding nibbdna: ‘Health is the 
greatest acquisition; contentment is the greatest wealth; confidence is the 
best of relations; and nibbana is the highest happiness.’ 

The Magga-vagga tells. us: 


Of all Paths, the Eightfold Path is the best; of Truths, the Four Noble 
Truths ere the best; of al! conditions, freedom from desire is the best; of 
men the One who Sees is the best ... You yourself must exert yourselves; 
for the Tathagatas are only signposts ... ‘Impermanent (anicca) are all 
component things’, ‘Involved in suffering (dukkha) are all component 
things’, ‘Unsubstantial (anatta) are all component things’. He who 


perceives this with insight becomes thereby immediately impervious to 
suffering. 


Liberation is hard work at one's own character: nobody can do it fot 
anyone else. It involves great insights, like seeing the impermanence of al 
things, and seemingly trifling matters like getting up early from bed and 
uus x time a talents properly. Also, one has to ‘cut dome 
orest of lust, including i , à as 
SUA. iH Mu xi n AMD , the tree of egotism, the 


The Tanha-vagga advises: *Renounce what lies in the future, ive"? 
what lies in the past, and surre 
shore. With a mind th i 


and death. The Bu 
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to be ‘resurrected’ if and when technology is sufficiently advanced to 
revive their old bodies? 

The Bhikkhu-vagga defines the essence of a monk’s life as self-control 
(samvara): 


To control the eye is good; to control the ear is good; to control the nose is 
good; to control the tongue is good; to control the body is good; to 
control speech is good; to control the mind is good; good is control on 
every side. A bhikkhu who is thus controlled on every side is freed from 
all suffering. 


The very last section is called Brahmana-vagga: it describes brahman- 
hood, the highest social status in India, not in terms of lineage and birth, 
but in terms of ethical perfection: 


I call not a man a brahman because he is born of a brahman mother: he, 
who is without worldy belongings and free from attachment, him I call a 
brahman. Him I call a brahman, who has severed all fetters and is thus 
without cares; who has transcended all ties, and is totally unshackled ... 
Him I call a brahman, who is free from anger and faithfully keeps his 
observances; who follows the moral precepts and is without craving; who 
has subdued himself and who wears this body for the last time ... Him I 
call a brahman, from whom lust, ill-will, pride and envy have fallen off. 


The Buddhist ideal is one of unflinching pursuit of what is considered the 
highest spirituality: freedom from craving, from ill-will, from delusion is 
valued much higher than material goods, so-called rights or any kind of 
self-assertion. It looks despicable to those for whom possessions, self- 
assertion and gratification of sense-desires are everything, but the 
Buddhist ideal may in the end win out: it is the witness to the eternal. 


The Dhammapada commentary 


While it was for some time assumed that the great Buddhaghosa, the 
most prolific of commentators of Pali literature, had also composed the 
commentary to the Dhammapada, it is now certain that ‘neither 
Buddhaghosa nor Dharmapala can be regarded as the author of the 
Dhammapada Attbakathba 

'The commentary consists of two components: (1) a word-for-word 
Paraphrase, explaining all elements of the text; and (2) a collection of 
(traditional) stories intended to elucidate the moral of each verse. The 
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first of these is of little interest to the general reader. It is very helpful 
the serious student and the translator of the texts, but not very edem 
read. The second constitutes by far the largest portion and often has only 
a tenuous connection with the first. While quoting extensively from most 
books of the Pali Canon, it is most closely related to the Jatakas, from 
which it draws much inspiration and material. 

Most of the stories are concerned with informing the listener abou 
the fruits of past deeds and rebirths. Many of these tales are quite 
humorous: they describe the absurd consequences of miserliness, pride 
and drunkenness. Other stories deal with the lives of well-known 
Buddhist saints and with ghosts and spirits. The main point of all of 
them, like that of the Jatakas, is to dissuade the hearers from committing 
sins and to motivate them to perform good deeds. A few examples att 
offered as an invitation to read the collection, or at least some of the 
stories, in its entirety. 

After quoting the first verse of the Dhammapada (‘All that we areis 
the result of what we have thought’, etc.) the commentator tells a story af 
events that are supposed to have happened at Savatthi during the lifetime 
of the Buddha. The narrative is very circumstantial and takes a long time 
to come to the point. Maha Pala, the son of Maha Suvanna, 4 rich 
householder in Savatthi, and the brother of Culla Pala, after listening t0 
the Buddha, becomes a monk at an advanced age. While practising 
meditation, as instructed by the Buddha, his eyesight gets worst and 
worse; no medicine is of any avail. He achieves arahatta but become 
completely blind. Having succeeded, after many adventures, in getting t0 
the place where the Buddha resides, one day, after heavy rain, he takes? 
walk and tramples many insects underfoot. Other bhikkhus report n 
to the Buddha. The Buddha excuses him and says that he had n? 
committed an offence, because he was blind and neither saw the inset 
nor intended to harm them. 
ten ED COEUR PAS Miosgh destined for ara , 

^ zthe a tells them a story: a long, long time ago 
UE pouce had been approached for help by a woman w 
aes was failing. He offered to treat her and asked what she WO 
give him in return. The woman promised to make herself, her son an 


her daughter his slaves. The physician gave her an ointment. Wit 
single application she regained her eyesight 


She then regretted having made her 


: : sgian 
earlier promise to the phys? 
and when he came to collect his A P to P 


rd, she complained that het a 
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had become worse, not better. The physician, recognizing the deception, 
prepared another ointment for her. Applying it to her eyes, the woman 
turned totally blind. The physician, the Buddha tells us, was Maha Pala, 
in a previous life. The law of karma demanded that he atone for his crime 
by suffering blindness himself. 

Within the main story there are many digressions which allow a 
teacher to add moral instructions on matters not directly related to the 
central issue. Thus we are told that when Maha Pala, after having 
become blind, wanted to meet the Buddha he sent for his brother Culla 
Pàla to accompany him. Culla Pala sent a novice, who, by holding the tip 
of Maha Pala's staff, guided him along. Once, close to a village, they 
heard a woman singing while gathering firewood, and the novice fell in 
love with her. This is an occasion to quote a Buddha-saying: *Bhikkhus, I 
know of no other sound which so completely takes possession of the 
heart of a man as this, namely the voice of a woman.”** 

The novice asks the blind monk to wait for a moment. ‘The elder 
thought to himself: “Just now I heard the sound of someone singing, and 
it was none other than a woman's voice. The novice tarries; he must have 
violated the law of chastity."'*? After being questioned by the elder, the 
novice admits to his failing, and the elder refuses to continue being led by 
him. The young man takes off his robes and tells the elder that he has 
become a layman again, so they may set forth. The elder replies: “An 
evildoer is an evildoer, be he layman or novice’ and refuses to accept his 
services. He would rather face the risk of being attacked by wild beasts 
and robbers than continue in the company of the sinner. In the end Indra, 
the king of the gods, moved by the power of Maha Pala's virtue, adopts 
an appropriate disguise and accompanies the elder into the presence of 
the Buddha. 

Another story that has the ring of historical truth is offered to 
illustrate a couplet from the last section, the Brahmana-vagga, which 
says: ‘Him I call a brahman, who is free from anger ...’ The elder 
Sariputta, making the alms round with five hundred bhikkhus, comes to 
the door of his mother's house. She invites him in, lets him have a seat 
and gives him food. Then she starts abusing him: *You leftovers eater! If 
you don't get leftovers of rice gruel at home, you go from house to house 
to strangers and lick the back of the ladle with which rice gruel has been 
stirred. And for this you renounced a vast inheritance and became a 
monk!’ She also feeds his entourage, but scolds them likewise: “Eat, you 
scoundrels, who have made my son your own page-boy!”*° 
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Sariputta takes the food and without saying a word, returns to th 
monastery. The Buddha, questioning Rahula about his alms dm 
learns what has happened. The other monks approvingly tell each other 
about the incident. The Buddha, to conclude the story, then utters the 
couplet: ‘Him I call a brahman, who is free from anger...’ 


Conclusion 


There is a great similarity between the Dhammapada commentary and the 
Jütakas, the tales about Buddha’s previous births. Likewise, a great 
similarity exists between the Dhammapada and some other books of the 
Pali Canon such as the Uddna (Uplifting Verses) and Itivuttaka (Thusi 
was said). The Udana prefaces each of its moral sayings with a story 
similar to those in the commentary to the Dhammapada. The Itivuttaka 
consists of brief sermons by the Buddha which are then summarized in 
verse form. They are arranged in ones, twos, threes and fours, referring to 
the number of objects mentioned in each. In the first section, for instance, 
the Buddha teaches sila-kosalla (S: sila kausalya), ‘the diligence in virtuous 
deeds’, as ‘the one thing which practised brings gain in this world and tht 
next’; in the second he teaches, amongst other things, ‘two conditions of 
nibbana’, namely ‘that with basis remaining and that without basis’; in the 
third section he teaches that there are ‘three profitable ways of thinking, 
namely thinking about renunciation, goodwill and harmlessness, which 
‘are conducive for nibbana’; in the fourth section he mentions ‘fout 
grounds for the arising of craving in a monk’, namely ‘craving for alms 
food, for lodging, for success, for failure’ and concludes with the vets 
‘Freed from craving let the monk, ungrasping, mindful wander forth: 


KING MILINDA’S QUESTIONS 


Among the post-canonical Pali works the Milindapanha*® stands ou" 9 
an early and greatly respected summary of Buddhist teachings- It 
purports to record questions (P: pafiba) of King Milinda (supposedly * 
Bactrian King Menander who ruled in the middle of the second centu 


BCE in north-west India) addressed to Na d Buddhist 
bhikkhu, of whom nothing else is know M 


À he 
: n to us. The questions reflect t 
problems which a newcomer to Buddhism would typically have; a" m 
answers are often given with the help 


hee of h i down © 
earth explanations to which everybody can s images and 
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The question-answer part proper is preceded by a lengthy introduc- 
tion?? that familiarizes the reader with the background of both the 
protagonists. It leads us back to the time of the Buddha Kassapa, who 
had lived thousands of years before Gotama. Both Milinda and 
Nagasena had then been members of the Sangha: Milinda as a novice, 
Nagasena as his preceptor. Nagasena had punished Milinda with a 
broomstick for disobeying an order to remove a dust heap. Both, 
however, individually utter wishes for their future which are going to 
come true. 

Gotama the Buddha is described as seeing them before his mental eye, 
prophesying that they would reappear five hundred years after his 
passing away and explain the Dhamma through questions and similes. 
When the former novice was reborn as King Milinda, he proved to be a 
learned, wise and just ruler, accomplished in all arts and sciences, very 
fond of debate and always on the lookout for a discussion partner. His 
questions were so incisive and subtle that he silenced all the well-known 
scholars of his day. Nobody could answer him and he made the bhikkhus 
insecure by his probing, ‘heretical’ questions. 

The situation became so serious that the gods in heaven became 
involved: the king of the gods, Sakka, approached Mahasena, who had a 
reputation for scholarship and learning, and tried to persuade him to go 
back to earth. After refusing at first, and declaring that he had no 
inclination to go back to the world of humans with all its vexations, he 
finally agreed and was reborn in a pious and learned brahman family. 

It was to this family that a Buddhist monk by the name of Rohana 
was sent as a penance”! to beg his food. For seven years he was refused 
not only food but even a greeting. He graciously bore this humiliation 
and when once asked to look for food at the neighbour’s house (which 
was the customary way of declining a monk’s request), he announced this 
event as a great gift. The brahman, astounded and surprised, recognized 
the great virtue of the bhikkhu and henceforth offered him daily food. 

Meanwhile the brahman’s little boy, the reincarnated Mahasena, had 
reached the age of 7: the time when schooling traditionally began. In no 
time he had mastered the Vedas and the Vedangas, but reviewing what he 
had learnt ‘he found no value in it anywhere at all. And he exclaimed in 
bitterness of soul: “Empty, indeed, are these Vedas, like chaff. There is in 
them neither reality, nor worth, nor truth." 

Rohana witnessed this in his mind and approached the unhappy boy. 
At the sight of Rohana he gladdened and began enquiring about the life 
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of a bhikkbu. He so much liked what he heard that he asked his parents 
for permission to join the order, accepting the name Nagasena. Very soon 
he had mastered the Abhidhamma, the most abstract and difficult 
portion of the Pali Canon. At the age of 20 he received the higher 
ordination and became a full member of the Sangha. He became well 
known for his grasp of the Dhamma and his facility of expression. 

He often heard about King Milinda *who harrassed the brethren by 
putting puzzles to them of a heretical tendency’.°? He fearlessly offered 
to meet him and solve all the puzzles. After studying with some other 
learned monks and achieving arahantship, he was ready to face the 
heretical-sounding monarch. Milinda, meanwhile, bored by the lack of 
suitable discussion partners (‘All India is an empty thing, it truly is like 
chaff. There is no one capable of discussing with me and dispelling my 
doubts’) had heard about Nagasena and his great reputation, and 
resolved to meet him. Thus begins the discussion portion of the 
Milindapafiba. 

Even before Nagasena could demonstrate his learning and astuteness 
in answering King Milinda’s questions, he had a tremendous reputation 
in his own circles: he was the head of a body of disciples, the teacher ofa 
school, famous and highly esteemed by the people. He was learned, wise 
and able; a skilful expounder, of subdued manners, full of courage, well 
versed in tradition, master of the three Pitakas and erudite in Vedic lore. 
He also was in possession of the highest insight. A skilled debater and an 
eloquent preacher, he had the reputation of being ‘a confounder of the 


followers of other masters, and a crusher of the adherents of rival 


doctrines’.>* 


This Nagasena, seated amidst five hundred bhikkhus, is now facing 
the king, who has arrived with a retinue of five hundred. At his sight the 
king is overcome by feelings of fear and anxiety; he feels like ‘a snake 


caught in a basket, or a fish in a net, like a man who has lost his way in? 
dense forest haunted by wild beasts".)5 


The Questions 


'THE CHARIOT SIMILE 


The first meeting between King Milinda and Bhikkhu Nágasen^ 
prepared with due pomp and circumstance at the capital city Sagala 
raises an important issue even at the stage of the initial mutual 
introductions. The king, politely enquiring about Nāgasena’s name, is 


THE CONTENT OF THE BUDDHA-DHAMMA + 77 


given his first lesson in the Buddhist doctrine of anatta. Nagasena replies 
to Milinda’s question by saying: ‘I am known as Nagasena, and it is by 
that name that my brethren in the faith address me. But although parents 
give such a name as Nagasena, this is only a designation used: for there is 
no permanent individuality (puggala) involved.'?$ 

The king shows himself truly amazed at this denial of individuality 
and retorts with a practical counter-argument: 


Who, then, is it who gives you monks your robes, your food, your lodging 
and what you need? To whom is it given, and who devotes himself to a life 
of righteousness and meditation? Who wins arahantship and who 
commits a sin, by destroying life? If what you say were true, a man 
would not commit a murder by taking someone else’s life and there would 
be no teachers in the Sangha and the ordinations would be void.°” 


The king just cannot understand how somebody sitting in front of him 
can deny the existence of the personality ascribed to him. If the name 
Nagasena does not denote a person, what does it denote? Nagasena’s 
hair? His nails, teeth, his kidneys, his heart, his brain or any other part of 
his body? Nagasena denies all that. He also denies that his outward form, 
his sensations, his ideas or his consciousness are denoted by the name 
Nagasena. 

By now, Milinda sounds rather frustrated: “Then I can detect no 
Nagasena; Nagasena is a mere sound. Who is it, whom I see before me?’ 
And he accuses him of having uttered an untruth rather than a word of 
wisdom. 

Instead of giving an answer to the king’s questions, Nagasena begins 
questioning the king in his turn. He innocently asks how the king had 
come to the meeting place, whether on foot or in a chariot. Almost 
offended, Milinda answers that, of course, he had come in a chariot, as 
befits a king. Now Nagasena goes into details: what is the chariot? Is it 
the pole, the axle, the wheels, the framework, the ropes, the spokes of the 
wheel? The king has to say no to all these questions. If, Nagasena 
concludes, neither all the parts nor anything outside the parts are the 
chariot, the chariot does not exist, it is a mere word. And he accuses the 
king of having spoken an untruth by asserting that he had come in a 
chariot that did not exist. 

While the king's entourage applauds the cleverness of Nagasena, 
Milinda himself tries to extricate himself from this situation by stating 
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that the composite of all the things mentioned by Nagasena is commo 
understood as a ‘chariot’ — and that is what he came in. Nagaseng 
approves of the king’s grasp of the matter: the same, he says, applies to 
the term ‘individuality’. It is a conventional designation for the aggregate 
of components mentioned in connection with a name. 

To give the conclusion the appropriate form and authority, Nagaseng 
quotes a canonical statement made by ‘our Sister Vajira in the presence of 
the Blessed One: “Just as it is by the condition precedent of the co. 
existence of its various parts that the word ‘chariot’ is used, so it is, that 
when the khandhas are there, we talk of a “living being.” The king sees 
the point and congratulates Nagasena: ‘Were the Buddha himself here, he 
would approve your answer."?? 


nly 


WHY DOES ONE BECOME A MONK? 


Before entering into another round of discussion on similar matters 
Nagasena wishes the king to clarify a question of procedure: would the 
king debate with Nagasena as a scholar or as a king? If the former 
Nagasena was ready for it; if the latter, Nagasena would decline. 

The king wants to hear from Nagasena the difference between a 
scholarly and a royal debate. Nagasena enlightens him: when pandits 
(traditional scholars) talk over a matter with one another, there is the 
development of an argument in which eventually one of them admits 
having been wrong and acknowledges it; assertions are made as well as 
counter-assertions, and nobody is angered by this process of to and fro. 
When a king discusses a matter and somebody argues against him, he is 
apt to have the opponent fined and punished. The king agrees to discuss 
like a pandit. 1 

This discussion is to be held in the king's palace and Nagasen@ [D 
invited to bring as many companions with him as he wishes. He arrives 
with his entire entourage and all are given a meal and robes. The meal 
finished, the king asks Nagasena to stay on with only ten of his brethren 
and to talk with him, seated on the same level as the bhikkhus, about "™ 
less a matter than truth. 

Te king wants to know about the objective of the bhikkhus’ ‘going 
dois (paneer) 3 and their ‘ultimate goal’ (paramattha). Nagasem@ 
answers: Our going forth is for the ending of dukkha, and our ultimate 
aim is parinibbana.?? When questioned, Na ET hat not 4 
members of the Sangha have joined for . E Qu have 
left the world in terror of the re a SER Ronan ij E in 

yranny of kings. Some have joined us! 
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order to be safe from robbers, some harassed by debt, some to gain a 
livelihood.’ Questioned about his own motives, Nagasena tells the king: 


I was received into the Order when I was a mere boy. I then did not know 
about the ultimate aim. I thought that these Buddhist monks were wise 
scholars who would be able to teach me something. I have been taught by 
them and now I both know and understand the reason for and the 
advantage of the going forth.°° 


The king enquires about each of the ‘five good qualities’ that bring about 
the transformation of the bhikkhu: good conduct (sila), faith (saddha), 
perseverance (viriya), mindfulness (sati) and concentration (samadhi). 
Nagasena gives fairly exhaustive lectures on these subjects, illustrated by 
comparisons and similes relating to the king’s sphere of experience. 

Faith, Nagasena says, has the effect of calming and aspiring. Faith 
makes the heart calm and clear, freeing it from hindrances (to inner 
freedom) such as lust, malice, sloth, pride and doubt. It can, in this 
capacity, be compared to a water-clearing gem: that a royal servant 
immerses in water that has been muddied by the crossing of an army, so 
as to make it fit for the king to drink. ‘The water is the heart; the royal 
servants are the recluse; the mud, the sand, the particles of plants are the 
evil dispositions; and the water-clearing gem is faith.’ It can further be 
compared to a guide who is capable of leading to higher ground people 
who have been marooned by a flood, on account of his knowledge of the 
terrain. ‘This is the kind of way in which the bhikkhu by faith aspires to 
leap, as it were by a bound, into higher things." ! 

He explains the other five qualities in similar ways, to the king’s 
satisfaction. When the king, at the end, wonders, how these very 
different qualities can bring about one and the same result, Nagasena 
replies they do so because they all put an end to evil dispositions. “They 
are like the various parts of an army — elephants, cavalry, war chariots, 
archers — who all work towards one end, namely to conquer the 


Opposing army in combat.’ 


WAS THE BUDDHA REALLY ENLIGHTENED? 


Somewhere during the course of the discussions the king converts to 
Buddhism and choses. Nagasena as his kalyana mitta, his spiritual guide. 
He practises the remembrance of the Buddha, does penance and takes the 
eightfold vow. No longer does he demand that Nagasena come to him to 
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discuss matters that interest him; he himself now approaches N 
‘with downcast eyes and measured words, gentle in man 
thought, glad and pleased and rejoicing in heart. He 
Buddha but he also has his doubts: doubts concerning the Buddha, 
omniscience, supposed to be part and parcel of his enlightenment -an 
'there are apparent contradictions in the word of the Conqueror! 

Nagasena, after affirming that the king possesses the ten virtus 
required of a good Buddhist lay disciple, encourages him to come 
forward with his questions. 

The first question concerns the honours paid to the Buddha, 
apparently a point of debate between Buddhists and their Opponents, 
Here is the dilemma: if the Buddha still accepts honours and gifts, h 
must somehow still be in connection with this world and cannot hae 
entirely passed away. If he has entirely passed away, he cannot accepi 
honours and gifts and Buddhists who continue providing these are doin 
something foolish and pointless. 

Not so, says Nāgasena. The Buddha is entirely set free, and he does 
not accept any gifts. If people put up a building to house his relics they 
benefit themselves, not the Buddha, and acquire merit that results in 
either a human rebirth, a rebirth in heaven or arahantship. ‘Acts dona 
the Tathagatha, who has passed away and neither accepts non reyes 
them, are not empty and vain but are of value and bear fruit.’ 4 

Nagasena, as usual, illustrates his teachings with striking similes 
comparing the coming and going of the Buddha with that of a nig 
fire, a great wind or a huge sound: these come and go, not affected dy 


smaller fires, by lighter winds or the ordinary sounds which people m4 
make. 


The second dilemm 
Buddha, according to 
certain things. 
concludes: *The 


Basen, 
Ner, collected it 


has faith int 


“ae a; the 
a concerns the omniscience of the Buddh 


THE CONTENT OF THE BUDDHA-DHAMMA + 81 


lower level, not, however, on the higher level. Above them are those who 
have come to the point of no return; they still ‘act slowly’ in the higher 
regions. The next are the arabants and the pacceka-buddhas, each more 
perfect than the other. The highest class are the ‘complete Buddhas’ who 
possess all knowledge and ‘whose thinking powers are on every point 
brought quickly into play’. 
A homely simile helps to explain the point: imagine a fruit tree, laden 
‘with ripe fruit, but none of it yet fallen from the tree. With little effort, 
one could obtain as many fruits as one wanted. Certainly such a tree 
would not be considered ‘barren’. Thus, ‘though reflection is a necessary 
condition of the knowledge of the Tathagatha, yet on reflection he 
perceives whatever he wants to know’.°° 
A dilemma that must have vexed the Sangha was how to reconcile the 
Buddha’s presumed omniscience and compassion with his admitting 
Devadatta, who was to bring about a schism in the order, and thereby 
earn for himself hellish punishments for untold ages. Nagasena asserts 
that the Buddha knew, when admitting Devadatta, that he would cause a 
schism; but by becoming a bhikkhu Devadatta reduced the evil karma 
that otherwise would have led him into even longer and greater torments. 
Milinda retorts: 


The Buddha first wounds a man and then pours oil on the wound, first 
throws a man down a precipice and then reaches out to him an assisting 
hand, first kills him and then seeks to give him life, first gives pain and 
then adds a subsequent joy to the pain he gave. 


Nagasena agrees — but qualifies the king’s version: 


The Tathagatha wounds people but to their good, he casts people down 
but to their profit, he kills people, but to their advantage. Just as mothers 
and fathers hurt their children and even knock them down, thinking the 
while of their good, so by whatsoever method an increase in the virtue of 
living things can be brought about, by that method does he contribute to 


their good.°° 


In the case of Devadatta the Buddha foresaw that if Devadatta had not 
entered the Order he would have accumulated as a layman much worse 
karma than that he earned through his sin of splitting the Sangha. ‘It was 
at the thought that by renouncing the world according to his doctrine 
Devadatta’s sorrows would become finite that, in his mercy, the Buddha 
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adopted that means of making his heavy sorrow light.’ In additio 
hour of his death Devadatta took refuge in the Buddha for the Test of hi 
rebirths. The merit from this act will result in his becoming a acre 
buddha under the name of Atthissara at the end of this kalpa (worldag 
aeon). The Buddha is the skilled physician who, in order to preven 
worse, uses scalpel and caustic substances to treat fatal wounds. 


n, at the 


THE END OF THE TRUE DHAMMA 


Milinda contrasts two Buddha-words that appear to contradict each 
other. In the one the Buddha says that the true law (saddhamma) will las 
five hundred years. In the other he declares that the world will never be 
bereft of arabants. One of these statements has to be false, if the otheris 
true. Nàgasena attests the authenticity of both. Buddha-words. But - 
while the Buddha made the first statement in connection with the 
admission of women to the Order, declaring a diminishing of its 
duration, a reduction, as it were, of the reservoir of the saddhamma -he 
did not foretell a disappearance of the true law. The continued good 
deeds of the children of the Buddha will keep the now reduced reservoir 


brimming over with the fresh cool water of the practice of virtue and 
morality. 


DID THE BODHISATTVA VIOLATE THE DHAMMA? 


The Milindapariba accepts Jataka stories as true in the same sense as the 
other accounts concerning the Buddha in earlier parts of the Pali Canon. 
King Milinda points out a number of discrepancies between the actions 
of the bodhisattvas and the Buddha's teaching. The answers which 
Nagasena gives, not denying either the comparability or the reliability o 
the Jataka stories, are most interesting. 

A traditional saying attributed to the Buddha states that even 35? 
bodhisattva he did not inflict pain on living beings. On the other hand 
one of the Jatakas tells us that when the Bodhisattva was born as the Rs 


Lomasa Kassapa he had hundreds of living beings slain, offering E 
blood of many animals as a 


Nagasena, again, does not 
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And an ‘evil act, done by one out of his mind, is even in the present world 
not considered a grievous offence, nor is it so with respect of the fruit 
that it brings about in a future life’.°7 

The king agrees that contemporary practice did not even provide 
punishment for an insane man who committed murder: he would be 
beaten and set free. Analogously, the deed of Rsi Lomasa Kassapa did not 
result in a sin, but his subsequent return to the life of renunciation earned 
for him a rebirth in Brahmaloka. 

A great variety of additional dilemmas are placed by Milinda before 
Nagasena, who unfailingly has an answer to all of them. The questions 
apppear to reflect the doubts which ordinary people entertained with 
regard to the Buddha and his Dhamma; the answers show centuries of 
scholastic reflection and sophistication. The satisfaction shown by 
Milinda after receiving Nagasena’s answers seems to be a sign of broad 
acceptance of the solution to those often quite serious objections to 
certain Buddhist teachings. 

Even at that time, a few centuries after his life, the question was 
raised as to whether the Buddha had ever really lived. Nobody among 
those present had seen him; nor had their teachers. Who can prove that 
the Buddha, to whom these teachings are ascribed, ever lived? 
Nagasena’s ‘proof’ is the only one possible: in the same way in which 
the hereditary insignia legitimate King Milinda’s rule, although neither 
he nor his immediate ancestors had seen the founder of the dynasty, so 
the Buddha’s ‘royal insignia’ are still around as a testimony to his life. 
The Noble Eightfold Path, his teaching of mindfulness and the life of the 
Sangha testify to his existence. 

A telling simile is employed to illustrate this: the City of Right- 
eousness (dhamma ndgara). As a well-built and well-maintained city 
testifies to the existence and talent of the architect and master-builder 
who conceived and built it, so the Buddha’s Dhamma City is testimony to 


the Buddha’s existence and deep intelligence. 


The Blessed One’s dhamma nagara has righteousness for its rampart and 
fear of sin for its moat, knowledge for its battlements over its city gate and 
zeal for the watchtower; it has faith for the base of its pillars and 
mindfulness for a watchman at the gates. It has the suttantas for a 
marketplace and the Abhidhamma for its crossroads, the Vinaya for its 
court building and constant self-control as its main street. 
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It has a great many bazaars as well: a flower bazaar and a fruit baza 
medicine bazaar and a nectar bazaar, a bazaar for gems and for all i 
of goods.°* ud 

The blooms in the flower bazaar, Nāgasena explains, are the subject 
for meditation made known by the Buddha: the idea of impermaneng 
and insubstantiality of everything, the idea of impurity and of danger 
connected with the body, the idea of freedom from passion and of the 
transience of all things, and so on. 

The perfume bazaar offers a great variety of virtues, the fruit baza 


displays attainments like arahatta, and so on. A verse at the end sumsit 
all up: 


Long life, good health, beauty, rebirth in heaven, 
High birth, zibbána — all are found for sale — 
There to be bought for kamma, great or small — 
In the great Conqueror's world-famed bazaar. 
Come; show your faith, o brethren, as the price, 
Buy and enjoy such goods as you prefer.5? 


The dhamma nagara simile allows the author to lay out the whole d 
Buddhist doctrine — the most convincing proof of Buddha's existence. 


THE ARAHANT AS UNIVERSAL BEING 


In the last section of the Milindapanha, King Milinda asks É 
qualities which a bhikkhu needs in order to become an arahati 
Nagasena marshalls the whole of nature and tells the king that he nei 
the virtues and qualities found in animals and plants, in the elements e 
in the planets, in all kinds of people and of all kinds of things in a 
be a true arabant, a ‘complete being’. 


Everything a bhikkhy 
learned: 


ive i inti i 
€ In pointing out in ev. 


bu need 
S to reach the perfection of arahatta. 
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As for Milinda, he is filled with joy of heart after listening to 
everything that Nagasena has to teach. He ceases to have any doubts, 
and asks Nagasena to accept him as a supporter of the faith, a true 
convert. Eventually he hands over the rule of his kingdom to his son and 
becomes a bhikkhu himself, attaining arabattàá in this life. 


NOTES 


1. The most extensive such critique is to be found in E. Lamotte, Histoire 
du Bouddhisme Indien (Louvain 1958), now also available in an English 
translation (see bibliography). 

. The account in Bu-ston Rimpoche’s famous History of Buddhism is 
quite different in many details and much more circumstantial. Since he is 
a Mahàyanist, he emphasizes the importance of the later councils (not 
recognized by Theravadins). 

3. The traditional report is found in the Mahavamsa and the Cullavamsa. 

4. There is a curious incident reported in connection with the First Council. 
Only 499 arabants could be found. Ananda, the closest associate of the 
Buddha, had not yet found arahatta but was deemed close to it. So he 
was sent away for a short retreat during which he achieved arabatta. In 
all likelihood there was a party which wanted to exclude Ananda from 
the council but given his standing in the community, he had to be 
included after some arguing. 

. The traditional account is found in the Cullavamsa. 

. This was no longer an ‘ecumenical council’ but an assembly of the 
Sthaviravadins or the Vibhajjavadins only. 

. For the content of the Pali Canon see appendix 1. 

. Pali originally meant ‘line’, i.e. the line that separated an original text 
from the commentary that was written underneath. The text would be 
called Pali-bhdsa, a designation that was later used to name the 
language in which it was written. Pali is one of the Middle Indian 
languages, close to Magadhi, the language in which the Buddha is 
believed to have taught. It was one of the Buddha's innovations, and 
one of the reasons for his great popular success, to use the vernacular 
for his teaching instead of Sanskrit, which only the educated could have 
understood. 

9. There is no account of this council in the Pali sources. 

10. For details see B. Jinananda, ‘Four Buddhist Councils. — 

11. For a full treatment of Olcotts role in reviving Buddhism and his 
activities as president of the Theosophical Society see Prothero, The 
White Buddbist. 

12. Norman, ‘Pali Studies in the West’ mentions that ‘the first Westerner to 
study Pali was a French missionary named Laneau, who in a report 
dated 1680 is said to have studied Pali in 1672 and to have written a 
Grammar and a Dictionary of Pali’. Both are lost. K 

13. For a list of text editions and translations published by the Pāli Text 
Society see appendix 2. 
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14. 


15. 
16. 


17. 
18. 


19. 


20. 
21. 
22. 


23. 


24. 
25. 


26. 


D 


For more about the work of the Pali Text Society see ‘Pāli Studies j 
West’ by K. R. Norman, its then president. In ie 
See Gross, Buddhism After Patriarchy, pp. 130ff. 
That there was a gender issue in some Buddhist circles is made 
the widespread (but not universal) conviction that the Buddha could 
only appear as a male and that a female bodhisattva would undergo; 
change of body before becoming a Buddha. On the other hand in 
Mahayana Buddhism there is not only acceptance of a number of femal 
bodhisattvas as teachers of the true Dharma, but the grammatical Bender 
of Prajfià-páramità (Perfection of Wisdom) is also taken as an expression 
of the female nature of the ‘Mother of all Buddhas’. Several importan 
Mahayana texts are ascribed to female bodhisattvas and there is 
recognition of the irrelevance of gender in questions concerning the tru 
Dharma. 
Gross, Buddhism After Patriarchy, pp. 207ff. 
Conze, preface to the US edition of Perfection of Wisdom in Eight 
Thousand Lines, p. xix. 
Vasubandhu in the Abbidbarma-kosa-bbásya (ch. IX) offers this tellin 
dialogue: Q: ‘Is there any liberation outside of Buddha-dharma? A: No, 
there is not.’ Q: ‘What is the reason for this?’ A: ‘Because other doctrint 
are corrupted by a false conception of the soul.’ 
Ta Buddhism After Patriarchy, p. 288. 

id. 
The Abhidharma-kośa has a revealing comment on the designano 
aryasatya for the Buddha's teaching: ‘what the āryas call happy (it 
nirvana), others call painful; what others call happy, the aryas @ 
painful’ I, 6, 2. | 
The Pali text says: anujanami upajjbayam and could be translated 
allow a preceptor’ or ‘I prescribe or advise a preceptor’. For the sake? 
the integrity of I. B. Horner's translation I have left it unchanged: 3 
Mahāvagga, I, 25 trans. I. B. Horner in The Book of the Discipline, g 
vol. IV (Mahāvagga), pp. 58f. Í 
For details see Dutt, ‘Buddhist Education’, p. 161. A large amour 
relevant information is also given in the article ‘Education, Buddhist”) 


H. W. P. Guruge, in the E j A ol. V. fasc: 
oa Uno a of Buddhis y 
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E e iang Chi-chao the names of 162 s Hiet 


hd 
(405-411 ce), Yuan Ch 9 (671-695 l 
have been translated Soa (C EG eo eae % 
Also known as Yuan Chwan i í 

5 8, born in 602 in Lo-Yang, northern 
Following the example of his elder brother ite eee Buddhist mi 
and soon excelled in deba i f 


clear by 


indie. Ue pc denied him permission to go but he left never!” 
over mountain pastes hes Journey of several years through eem 
the places he visited. He Reed India. He kept a diary and descr di 


Pent about fifteen months (636-7) in NM 


28. 
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studying Yogacara with the famous Silabhadra, who at that time was the 
president of Nalanda. Hiuen Tsang had apparently built up a great 
reputation by then and he was royally treated at Nalanda. His long stay 
in Nalanda and his careful reporting make his account a very valuable 
source both for the history of Nalanda and its operation in the mid- 
seventh century. After further travels in India he returned to China in 
645 and was received with great honour. He refused an appointment as 
minister and preferred to remain a teacher of Buddhism. He died, highly 
respected in 664 CE. 

Born in 635 ce I-Tsing was admitted to the Buddhist order at the age of 
14. A few years later he wanted to travel to India like Hiuen Tsang, but 
did not get an opportunity till 671 ce. He spent twenty-five years 
travelling through thirty countries, returned to China in 695 and died 
around 710 cr. He spent ten years at Nalanda, after his return 
translating many manuscripts which he had taken back to China with 
him. 


. Obermiller, History of Buddhism by Bu-ston, p. 9. 

. Ibid. p. 11. 

. Ibid. p. 64. 

. Ibid. p. 78. 

. Ibid. p. 80. 

. For more details see Dhammapada Atthakatha, trans. E. W. Burlingame, 
Buddhist Legends, vol. I, pp. 25f. J.R. Carter and M. Palihawadana 
(trans.), in The Dhammapada (Oxford: Oxford University Press, 1987), 
p. 3 also mention a Gandhari Dharmapada in Prakrit and the Patna 
Dharmapada, ‘which is in a language close to Pali’. 

. N. K. Bhagwat (trans.), The Dhammapada (Bombay: The Buddha Text 


Society, n.d.), p. 1. 


. Carter and Palihawadana, The Dhammapada, p. 13. 
. J. Mascaro (trans.), The Dhammapada: The Path to Perfection 


(Harmondsworth: Penguin, 1973), p. 35. 


. S. Radhakrishnan (trans.) The Dhammapada (Oxford: Oxford Uni- 


versity Press, 1954), p. 1. 


. SBE, vol. X (Oxford: Oxford University Press, 1881), p. 3. 

- Pali-English Dictionary, p. 520. 

. The Pali word vera means both anger and hatred. tafe 

. The Pali dictionary tells us that citta is ‘the subjective part of 


consciousness’. 


. Carter and Palihawadana, The Dhammapada, p. 418, n. 1. 
- Anguttara Nikaya I, 1. 

- Dhammapada Atthakatha, trans. Burlingame, vol. I, p. 155. 
- Ibid. vol. III, p. 289. 

- Itivuttaka IV, 4. , 

. Pali text in Devanagari published by Swami D 


warikadass Sastri, vol. XIII 


in the Bauddha Bharati Series (Varanasi: Bauddha Bharati, 1979); 


English translation by T. W. Rhys Davids, SBE, vols. XXV and XANI 
(1890). All page references in the text are to this translation. The 
wording of the translation has sometimes been slightly modified. 
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T. W. Rhys Davids thinks that the Milindapanha is not i 
important Buddhist document but ‘undoubtedly the masa 
Indian prose and indeed the best book in its class, from a lee Ce of 
of view, that had then been produced in any country’ (SBE, len 
introduction, p. xlviii). CAN 
Called Bahira-katha, ‘Outside narrative’. 

Rohana was so absorbed in meditation at the time when the oy 
bhikkbus went to appeal to Sakra that he missed joining them, Th 
leader of the bhikkhus reproached him by saying: “When the religion 
the Buddha is in danger of crumbling away, have you no eyes for th 
work of the Order?’ (14). For his inadvertence the penance described 
imposed upon him. 


. Milindapanha 1, 18. 
. Ibid. 23. 

. Ibid. 35. 

. Ibid. 38. 

. Ibid. 40. 

. Ibid. 41f. 

. Ibid. 45. 

. Ibid. 49. 

. Ibid. 50. 

. Ibid. 56. 

. Ibid. 138. 

. Ibid. 143. 

. Ibid. 147. 

. Ibid. 162. 

. Ibid. 164f. 

. Ibid. II, 19. 

68. 
69. 


Ibid. 212. 
Ibid. 230. 


THE SANGHA 


he third ‘Jewel’ in which a Buddhist takes refuge is the Sangha, 
composed of four ‘assemblies’: the bhikkhus (monks), the 
bhikkhunis (nuns), updsakas (male lay followers) and upasikas (female 
lay followers). The Sangha, the community of all the followers of the 
Buddha, is divided into sanghas, smaller local communities that over 
time developed their own characteristics and interpretations of the 
Buddha’s teachings. While members of all four assemblies are true 
Buddhists, there is a gradation with regard to both requirements and 
spiritual expectations. Those who are single-mindedly striving for 
nibbàna will seek to become (ordained) monks and nuns; those who 
for whatever reason are satisfied with lay status hope through good deeds 
to merit a rebirth that will bring them closer to nibbana. This view is also 
expressed in the famous anupubbi katha, the ‘gradual instruction’ that 
occurs at several places in the Pali Canon: 


The Blessed One gave a gradual teaching, a discourse on giving, a 
discourse on ethics, a discourse on heaven, explaining the peril, futility 
and baseness of sense pleasures and the advantage in renouncing these. 
When the Blessed One realized that the hearer’s mind was prepared and 
free of hindrance, he taught the full Dhamma of the Blessed Buddhas: the 
Four Noble Truths, suffering, its origin, its extinction and the path leading 
to its extinction. 


Someone desirous of joining the Buddha’s following and prepared to 
accept his Dhamma, could either ask to become a lay follower or request 
ordination. The former choice was expressed by taking refuge in the 
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Three Jewels and the request to be accepted as lay follower, ila; 
followers were instructed to submit to the pafica-sila, the ‘Five Moral 
Restraints’: not to take life, not to steal, not to commit unchastity, nott 
lie and not to take intoxicants. The main duty of the laity was to Suppor 
the monks and nuns, who were forbidden from doing any gainful work, 

The choice of joining the assembly of monks and nuns was Originally 
sealed immediately by ordination. Following his request to the Buddha, 
the prospective monk would be summoned with the call: ‘Come monk: 
the Dhamma has been well taught, ‘practise purity to end all suffering’ 
Even during Buddha’s lifetime changes were introduced. to malt 
becoming a monk more difficult and more dependent on meeting certain 
conditions. The ‘going forth’ (pabbajja), the leaving home, through which 
one became a sámanera/i (novice), and the ‘ordination’ (upasampadd), 
the full incorporation into the assembly of bhikkhus, were separated and 
conditions were attached to both. A minimum age of 8 was required fr 
one to take pabbaja and a minimum age of 20 for upasampada. Certain 
physical as well as social conditions were attached to receiving ordination 
— if these were not met, ordination was declared invalid. Nobody who di 
not have an appointed novice-master (upajjbaya) and teacher aana 
could apply for ordination and the request for ordination had to ? 
supported by five ordained members of the sagha with at least ten e 
standing. The person who was to confer ordination had to address tit 
following questions to the candidate: 


Are you afflicted with leprosy? boils? consumption? fits? 
Are you human? a male? a freeman? 

Are you free from debts? from royal service? 

Have your father and mother given consent? 

Are you fully twenty years old? 


Are your alms-bowl and your robes in good condition? 
What is your name? 


What is your preceptor's name?! 


The ordination was conferred in an open assembly and any object 
against conferring it could be voiced. If after three announcement: ; 
community remained silent, the officiant declared the ordination Y4 a 
Like all spiritual masters of his time, the Buddha thought © 
liberation was only attainable after cutting the ties with ordinaty s 1 
life: liberation work was full-time Work, not compatible with car ing f 
family. Quite naturally, he sought his first audience among aset 
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people who had left the world in order to find liberation, people who had 
already gone far on the way towards enlightenment. 

In spite of proclaiming a Middle Way that avoided extremes of 
asceticism, the Buddha never repudiated the ascetic ideal as such: his 
rules for his community quite clearly advocate self-control, restraint and 
high ethical standards. The Eightfold Path, the core of the Buddha’s 
message, can only be followed fully by people who have disengaged 
themselves from social and economic obligations, people who have 
become full-time seekers. The emphasis on meditation in particular, the 
very core of Buddhist ‘exercises’, demands freedom from everything else 
that might intrude upon one’s time. 

The spreading of the Dhamma throughout the world, one of the tasks 
the Buddha had imposed on his disciples, demanded complete 
independence: 


Released am I, monks, from all ties, whether human or divine. You also 
are delivered from fetters, whether human or divine. Go now and wander 
for the welfare and happiness of gods and men. Let not two of you 
proceed in the same direction. Proclaim the Dhamma that is excellent in 
the beginning, excellent in the middle, excellent in the end? 


The Buddha’s preaching met with success from the very beginning: the 
original five ascetics, whom he had known from his time in the Uruvela 
forest, became his followers after the first instruction and the community 
grew very quickly. Both the joy and the pain of having a large family - 
and the Buddha did consider his followers his ‘offspring’ — were part of 
the experience of the historical Buddha. His practical wisdom shows in 
the pragmatism with which he approached the task of guiding his 
followers through challenges both mundane and spiritual. 

While according to the accounts in the Pali Canon the first disciples 
reached arahatta immediately on being accepted into the fold, the 
majority of the later adherents either took a long time to reach it or did 
not attain it at all during the lifetime of the Buddha. Thus it became 
necessary to lay down rules for those who were not yet enlightened and 
to provide a firm framework of regulations reflecting the ideals of 
Buddhist life. Whereas the first and foremost concern of the Buddha was 
the teaching of nibbana, there were practical considerations vis-a-vis the 
laity who supported the community of monks and whose opinions could 
not be disregarded. The life of the Buddhist bhikkhu had not only to be 
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focused on enlightenment, it had to be structured in such aw 
interfere with the socio-economic order of the country. Such Concern 
found expression in the Buddha’s forbidding his monks and nuns E 
wander about during the rainy season (lay followers had complained that 
they trampled down the crops) and in his not admitting slaves or soldiers 
into the order (a king had warned the Buddha that he could Tot 
vouchsafe his security if there were no police to keep criminals in check), 

While the Sangha was on principle open to everyone and disregarded 
many traditional barriers of caste, sex or ritual purity, it nevertheless 
excluded certain categories of people who were considered unfit event 
enter the path, namely: 


3y as not ty 


those who had committed deeds bad enough to merit hellish 
existences; 


those who belonged to heretical outfits that would lead to animal 
existences; 

those whose karma had not matured sufficiently and who needed to 
go through other human lives before being fit; 


those who had no faith in the Buddha, and who were without energy 
and insight. 


Someone desirous of becoming a novice had to be prepared to accept 

binding the ten rules of the sikkha-padani:* 
1. not taking life; 

not taking what was not given; 

- not engaging in sexual activity; 
not lying; | 

not using drugs or intoxicants; 

not eating after midday; 

. not attending public entertainments; 

; Dot using ornaments, perfumes etc.; 
not using a luxurious bed; 

10. not handling money, gold or si]ver.5 
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REASONS FOR EXPULSIONS FROM THE SANGHA 


| allow you, monks, to expel a novice who is possessed of ten qualities: if he 
is one who makes onslaught on creatures, if he is one that takes what is not 
given, if he is one who is unchaste, if he is a liar, if he is a drinker of strong 
drink, if he speaks dispraise of the Buddha, if he speaks dispraise of the 
Dhamma, if he speaks dispraise of the Sangha, if he is a holder of false 
views, if he is a seducer of nuns. | allow you, monks, to expel a novice who 
is possessed of these ten qualities. (Mahavagga |, 61, trans. |. B. Horner, 
SBB, vol. XIV, p. 108) 





robes. While originally Buddhist monks and nuns were supposed to wear 
only dress discarded by other people, it soon became customary to accept 
robes made specifically for use by monks and nuns, donated by the laity. 
Providing food and robes to the order became the favourite means of 
gaining merit. 

One of the permanent obligations of an ordained member of the 
Sangha was participation in the fortnightly gatherings (uposatha) at 
which the recitation of the ‘mirror of virtues (and vices)’ (Patimokkha) 
took place. 


THE PATIMOKKHA 


The Patimokkha (leaving aside for the time being its etymology)* 
designates the list of rules by which all members of the Sangha had to 
abide, which were recited at the fortnightly gatherings (uposatha) of all 
the monks and nuns of a district. The ability (and obligation) to hold an 
uposatba, a gathering of all ordained members of the Sangha living in a 
defined area is tantamount to demonstrating the vitality of the Dhamma 
in this region. 

The Patimokkha defines the essence of Buddhist monastic life, i.e. of 
Buddhism as a profession. While there is some scholarly debate about the 
exact date by which the Vinaya in its present form was fully formulated, 
there is no doubt that both the uposatha and the core of the Patimokkha 
BO back to the earliest stages of Buddhism and are formative of the 
Sangha. 
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Several branches of Buddhism developed their own modif 
the Patimokkha. The Theravadins possess a Separate Patim 
bhikkhus containing 227 rules and one for bhikkhunis Containing 3 
rules. The Milasarvastivadins’ Patimokkha, used by Northern Bug, 
dhists, has 258 rules for monks and 366 for nuns, whereas the 
Dharmaguptaka's Patimokkha used in East Asia has 250 rules for 
monks and 348 for nuns." 4 

All monks and nuns of a (previously defined) constituency (sima) (the 
minimum number was five) were to meet on full moon and new moo 
days for an assembly (uposatha) at which their leader was to recite the 
Patimokkha. Anyone present who had committed a breach of the rule 
had observed another member breaking a rule had to speak up 5 
confess, and accept the appropriate penance. Silence was US 7 
expression of innocence. Each rule was mentioned three imes 
the third time no answer was received the Sangha was presumed to 

ith regard to it. 
si qoem structured according to severity of breaches. E 
group of four are called parajika, ‘[those acts which bring m = 
i.e. which automatically exclude a member from the Wi » E 
are so important, and since every circumstance mentione "AM al 
important, the full text in the stately translation of Rhys 
Oldenberg, made more than a century ago, is offered here: 


Cations of 


okkha fo, 


: ikkhus’ 
1. Whatsoever Bhikkhu who has taken upon himself es ber. 
system of self-training and rule of life, and has not therea a M uc 
from the training, or declared his weakness, shall have carna 


dp 
: ! at, he 1s 
of any one, down even to an animal, he has fallen into defeat, 
longer in communion. 


2. Whatsoever Bhikk 
anything not given — 
as kings would seize t » - the 
"Thou art a thief, thou art stupid, thou art a fool, thou art dishonest 
Bhikkhu who in that 
into defeat, he is no | being. 

3. Whatsoever Bhikkhu shall knowingly deprive of life a human 0° 
or shall seek out an i 
praises of death, or j 
friend! what good do y: 
better to thee than lifer? if so thinking, and with such an aim, h6 l 
Various arguments, utter t or incite another to a 
no longer in commun! 
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4, Whatsoever Bhikkhu, without being clearly conscious of extra- 
ordinary qualities, shall give out regarding himself that insight into the 
knowledge of the noble ones has been accomplished, saying, ‘Thus do I 
know’, ‘Thus do I perceive’: and at some subsequent time whether on 
being pressed, he, feeling guilty, shall be desirous of being cleansed from 
his fault, and shall say, ‘Brethren! when I knew not, I said that I knew; 
when I saw not, I said that I saw - telling a fruitless falsehood,’ then, 
unless he so spake through undue confidence, he, too, has fallen into 
defeat, he is no longer in communion.* 


The text seems clear enough; however, commentators have added many 
pages of detailed explanation of each term. 

The next category of regulations, called Sargbadisesa, contains rules 
whose violation requires a formal meeting of the Sangha and the 
imposition of an appropriate fine. They range from contact with women, 
solicitation and procuring, to claiming personal property and offending 
other bhikkhus or laity by words or bad example. Penance includes 
periods of probation and certain disciplines. 

The bulk of the regulations (many no.longer observed) concern 
internal matters of the order, dress codes, the unity of the Sangha, the 
etiquette of eating and of moving about. 

A major part of the Vinaya is taken up with providing casuistic 
evidence for the regulations contained in the Patimokkha: bhikkhus and 
bhikkbunis, and also laity or people not belonging to the Buddhist 
community, are reported approaching the Buddha with questions 
relating to the proper behaviour of monks and nuns and the Buddha 
would give a decision. In those decisions the Buddha shows himself 
flexible and pragmatic; he grants exceptions to general rules, accom- 
modates to the needs and sensibilities of all concerned, and allows 
interpretations of principles. 

The life of the Buddhist monk is structured from morning till night, 
from the beginning of the year to the end; nothing is left to whim and 
improvization. The monk has to rise early, make his daily begging round 
for food, complete his one and only meal before noon, and devote most 
of his time to meditation and to study or to giving instruction. Twice a 
month he has to appear for uposatha and for three months every year 
during the rainy season he has to go into retreat. While the monk has no 
‘social function’ his life itself serves to remind society of the Dhamma. 
And, as E. Lamotte has it: ‘The ruling which imprisons the monk in a 
network of detailed prescriptions tends to make him a fully self-denying 
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person: gentle and inoffensive, poor and humble, continent and perf 
. ctv 
trained.’ ay 


WOMEN AND THE SANGHA 


The Pali Canon reports that at a time when the Buddha Visited 
Kapilavatthu, his home town, Mahapajapati Gotami, his aunt and foster 
mother, approached him and said: ‘Lord, it would be fine, if women wer 
allowed to renounce their homes and enter the homeless state under ij 
dhamma and vinaya of the Tathágata.'!? The Buddha refused her reques 
outright not just once, not twice, but three times. 

He then travelled on to Vesālī. Mahāpajāpatī cut off her hair, puto 
orange-coloured robes, and travelled together with a number of like 
minded women to Vesali as well. Ananda, the Buddha’s closest associat, 
saw her and addressed her: ‘Why do you stand here, outside the port, 
with swollen feet, covered with dust, sad, sorrowful and weeping! 
Mahapajapati explained that it was because of the Buddha's refusal to 
admit her to the monastic order. Ananda sympathized with her and took 
her plea before the Buddha. Not once, not twice, but three times -anl 
the Buddha refused again. 

. So Ananda changed his tactic: instead of asking the Buddha to grat! 
permission to women to become members of the order, he asked th 
Buddha whether women were capable of arahantship. The Buddha P 
an affirmative answer: yes, they were capable. Reminding the Buddha? 
the care and affection he had received from Mahāpajāpatī, he ra 
her request and this time the Buddha agreed. 

However, he put restrictions on the bhikkhunis that made thet 
dependent on the bhikkhus. He allowed Mahapajápati to become! 


bhikkhunt under condition that she accepted the attha garu dign 
(Eight Heavy Rules): 2 
1. even the seniormost bbikkbuni 
juniormost bhikkhu: 


2. no bhikkhuni was allowed to spend the rainy season in 2 district" 


which there was no bhbikkbu; 
; [4 
sk the bhikkhus every fortnight about te 


3. the bhikkhunis had toa 
of the uposatha ceremony and the time of the bhikkhus’ sermo? 
O confess 


4. the bhikkhbunis were t t 
. RUE : before thei ell as beto! 
bhikkhus sangha any transgressions: eir own as wi 


y 
had to show signs of respect "2 
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5. any penance imposed on a bhikkhuni for a transgression had to be be 
undergone before both sanghas; 

6. after training for two years a bhikkhuni novice had to ask both 
sanghas for ordination; 

7. a bhikkhuni was never to revile a bhikkhu; 

8. a bhikkhbuni was not allowed to admonish a bhikkhu, but bhikkhus 
were allowed to admonish bhikkhunis. 


Mahapajapati happily embraced the Eight Heavy Rules and thus became 
initiated into the monastic order. The Buddha, in spite of his enlight- 
enment, very much a child of his age and his culture, somewhat spoilt it 
by commenting that if women had not been allowed to become 
bbikkbunis, the order would have lasted a thousand years; now it would 
only last half that long. He even stated generically, using various homely 
examples to make his case: ‘Under whatever doctrine and discipline 
women are allowed to go out from the household life into the homeless 
state, that religion will not last long.’ 

Later the Buddha also agreed to let bhikkhunis receive the 
upasampada, the higher ordination, but they had to be ordained by 
bbikkbus, not by bhikkhunis. When asked for reciprocity in the honours 
given and taken between bhikkhus and bhikkhunis, the Buddha refused: 
‘This is impossible and unallowable.’And he exhorted the bhikkhus: “You 
are not to bow down before women, to rise up in their presence, to 
stretch out your joined palms towards them, to perform any service to 
them. Whoever does it, will be guilty of an offence.’ 

Out of regard for popular sentiment the Buddha ordered that 
bhikkhunis should recite the Patimokkha for bhikkhunis in a uposatha 
ceremony separate from that of the bhikkhus, and bhikkhunis, not 
bhikkhus, should hear the confessions of bhikkhunis. The numerous 
questions brought up before the Buddha with regard to the lifestyle of the 
bhikkhunis, the changes that had to be made in their rules as against the 
rules for the male members of the order, and the many incidents reported 
concerning bhikkhunis, make us realize that it must have been aiii 
beginning and a way of life beset with constant vexations. Never- 
theless, during the Buddha’s lifetime the bhikkhuni sangha flourished and 
brought forth a great many learned and pious women who were highly 
regarded by all.!? 

One book in the Pali Canon, the Therigatha, ‘Psalms of the Elder 
Sisters, upon which a commentary was later written by Dharmapala, 
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* | tl 
ANOPAMA 


Daughter of Treas'rer Majjha’s famous house, 
Rich, beautiful and prosperous, | was born 

To vast possessions and to lofty rank. 

Nor lacked | suitors - many came and wooed; 
The sons of Kings and merchant princes came 
With costly gifts, all eager for my hand. 

And messengers were sent from many a land 
With promise to my father: ‘Give to me 
Anopama, and look! whate'er she weighs, 
Anopama, thy daughter, | will give 

Eightfold that weight in gold and gems of price.’ 
But | had seen th'Enlightened, Chief o'the World, 
The One Supreme. In lowliness | sat 

And worshipped at his feet. He Gotama, 

Out of pity taught to me the Norm. 

And seated even there | touched in heart 

The Anagami-Fruit, Third of the Paths, 

And knew this world should see me ne'er return. 
Then cutting off the glory of my hair, 

| entered on the homeless ways of life. 

Tis now the seventh night since first all sense 
Of craving dried up within my heart. 


(Therigatha LIV, trans. C. A. F. Rhys Davids, PTS, vol. |, pp. 


EE 


contains hymns composed by bhikkhunis and was apparently acon 
by the entire Sangha.!? A contemporary witness speaks of over 
hundred bhikkhunīs who had achieved arahatta. However dut 
Variety of circumstances, in several countries where the bhik 

sañgha had once been established, the line of succession was broken? 
for several centuries no bhikkhunj sangha has existed in the heartlan 
Theravada Buddhism, Sri Lanka and Burma (Myanmar). Only in 


century have efforts been R ikkhuni Of 
there again.!^ In East Asi ie OT bh 


3 a the bhikkhuni tradition continued throv8 
eet and there are a fair number of fully ordained Buddhist au 
ina, Japan and Korea. y ordaine 
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THE SANGHA AND THE SANGHAS 


The Sangha was always composed of sarigbas, smaller communities of 
monks and nuns, who lived in a certain area and who came together for 
the uposatha celebrations. It happened not infrequently that within these 
smaller groups differences developed that were serious enough to prevent 
all the members of the group coming together for an uposatha. Since it 
was mandatory that a group of ten (later five) monks recommended a 
novice for higher ordination, nikāyas, ordination lineages, not unlike the 
Hindu guru parampará, developed and became important. Thus present- 
day Theravada Buddhism in Sri Lanka is composed of various fairly 
exclusive nikayas. Rifts among existing nikayas often lead to a situation 
in which the uposatha cannot be held for years, for lack of a quorum. 
Given the central function that the Patimokkha is intended to fulfil, both 
for the continuity of the Sangha and for the discipline of the individual 
member, its non-performance for years must have a serious effect. 


NOTES 


. Mabavagga 1, 76, 1. 

. Vinaya I, 22, 56. 

. Mabàvagga I, 11. English translation in SBB, vol. XIV, p. 28. 

. In order to avoid confusion with what will be dealt with as the ‘ten 
components of a noble character’, the dasa-sila proper, I am not using 
this term here, although the sikkha-padani are often referred to as dasa- 
sila both in Pali sources and secondary literature. 

. Mabaàvagga |, 56. f 

. The word is written both patimokkha and patimokkha. The following 
meanings for the former are given in the Pali dictionary: (1) a 
purgative, a sort of remedy and (2) obligatory, binding, for the latter: 
‘that which should be made binding’. The translators of the 
Patimokkha in the Sacred Books of the East series (vol. XIII, Vinaya 
Texts, I, trans. T. W. Rhys Davids and H. Oldenberg) render it Words 
of Disburdenment'. 

. Harvey, Introduction to Buddhism, p. 225. 

. Vinaya Texts, I, SBE, vol. XIII, first published in 1881, pp. 35. 

- Lamotte, "The Buddha, His teachings and His Sangha’. 

- Cullavagga X. 

- There is a section called the B. i 
5 fhe Vinaya that deals elusive y o 

ikkhunis. See SBB, vol. XXV, pp- : : : 

12. Although belonging to a NES time and reflecting a different 

branch of Buddhism, the Gandavyuha Sutra, which describes fifty-seven 

kalyana mitras (religions mentors) visited by Sudhana, contains the 
description of twenty-four women teachers, almost half of the total. 
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Nn 
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bikkbunt Vibbanga, "The Nuns’ Analysis’, 
h problems relating to 


m. m 
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13. 


14. 


15. 


It is noteworthy that the translation of the Therigatha wa 
volume in the Pali Text Society’s Translation Series: Psalms of th the Y 
trans. C. A. F. Rhys Davids, first published in 1909. e Sister 
This has lead to a major controversy in Sri Lanka. Most bhikkhus h 
with Piyadassi Mahathera (Mahabodhi, April-June 1988, p. 99) old 
‘the Bhikkhuni Sdsana or the Order of the Nuns has Ceased to exist d 
in the absence of a Buddha and the bhikkhunis the order an 
resuscitated'. Feminist Buddhist scholars and Practitioners, howe 
demand the re-establishment of the bhikkhunt sdsana, and believe itis 
patriarchal bias on the side of the bhikkhus not to allow this. Sister 
Khema (German-born Ilse Ledermann) was ordained a nun in Sri Lank 
by Narada Thera at Vajorarama and founded Parapuppu-diwa Nuns 
Island, Dodanduwa. It has to be kept in mind, however, that in East As; 
there are and always have been numerous ordained Buddhist nuns, 
See Carrithers, The Forest Monks of Sri Lanka for concrete examples, 


Vet, 


Part Il 


THE BUDDHIST PATH 


Be aims at liberating those who are bound into a transient 
existence by their delusion, anger and desire. The Buddhist 
Dhamma is all comprehensive: it envisages a total transformation of 
life in all its aspects. Buddhism is a life-programme that demands the full 
attention of its followers. In the course of time Buddhists have 
systematized the teaching regarding Buddhist practice in various Ways, 
insisting that by following the path, the ultimate goal will be found. Since 
the liberating insight of the Buddha concerned the nature of the universe 
and the interdependence of everything in it, a central element in the 
Buddhist path is the endeavour to arrive at this liberating insight through 
meditation. i 

This section will describe first the path that leads to nibbana, the 
ultimate goal of Buddhism, and to the state of the arhat, the enlightened. 
It then focuses on Buddhist meditation, a very elaborate practical science 
that has been developed along several branches. Finally, the path of the 
bodhisattva will be described, a path that aims to emulate not only the 
Buddha’s wisdom, but even more his compassion for all living beings. In 
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the process we shall read excerpts from one of the greate 

spiritual literature, the Bodhicaryavatara, the description of a 
initiation to the bodhisattva path, the beginning of a truly coat o 
through all levels of existence that play such a great role in later il 


literature. 
Á: 


THE WAY TO N/BBANA 


t a time when the Exalted One dwelt in the simsapa forest at 
Kosambi, he took some simsapā leaves into his hand and spoke to 
his disciples: ‘What do you think, bhikkhus, what is more, those few 
simsapá leaves which I hold in my hand or the leaves outside in the 
forest?’ ‘The leaves which the Exalted One has taken into his hand are 
few, and many more are the leaves outside in the forest.’ ‘Thus, what I 
have come to know and did not tell you is much more than what I told 
you. And why did I not tell you? Because it does not profit you, it does not 
further the life of holiness, it does not lead to aversion from the world, to 
the demise of all passion, to the cessation of the impermanent, to peace, to 
enlightenment, to nibbana: therefore I did not announce it to you. 


The Buddha’s only goal in teaching the Dhamma was to lead everyone 
willing to listen to nibbana, the kind of liberation he himself had 
experienced in his enlightenment. He condemns the ‘thicket of opinions, 
the wilderness of opinions, the congestion of opinions’, the endless 
theorizing about everything, of which the philosophers are so fond. He 
refuses to answer questions concerning the eternity or temporality of the 
world, its infinity or limits, questions concerning the identity or non- 
identity of body and soul, existence or non-existence after death, 
questions which constituted the main interest of philosophers. He keeps 
silent, because answering these questions does not lead to nibbana, does 
not further liberation: 


I do not know an end to suffering without reaching the end of this world. 
But I tell you: within this ensouled body, only three cubits tall, there is the 
world, and the origin and the cessation of the world, and the way to its 
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: "UNES 
me other plac S6 
dissolution.? And at some other place he announces: ‘As the great ocean 


has only one flavour everywhere, the flavour of salt, so the Dhamma |, 
only one flavour, the flavour of nibbana’.* a 


WHO CAN REACH NIBBANA? 


The Buddha’s compassion was aroused when he contemplated the eter 
and endless cycle of birth, death and rebirth in which unenlightened 
humanity was caught. He was considering how difficult a task it woul 
be to communicate such a subtle and difficult message to crude ay 
unprepared people. Brahma, the highest god of traditional religion 
encouraged him to teach the Dhamma by reassuring him that there wet 
some people already quite close to enlightenment, for whom th 
Buddha's teaching would lead to nibbana. 

The Buddha shared the common Indian opinion concerning karma 
and rebirth, according to which bad deeds result either in a rebirth inox 
of the many hells or in an animal incarnation. References to hells are 
numerous in Buddhist writings, the Jatakas in particular offering 
colourful descriptions of the tortures which sinners have to undergo. 

The threat of hell provides most people’s first motive for avoiding et 
deeds. It is very difficult to return to a human existence after havt 
earned a rebirth in hell or as an animal. However, and this is 4 ry? 
hope to all, existence in hell is not eternal. After some time all sins hat 
eventually been atoned for and a new chance to win nibbana offers its 

Good karma can lead to a rebirth in heaven. This too is commo 
Indian opinion. Heavenly existence, again, is only temporal xm 
come to an end. The Jatakas tell us about the delights and limitation x 
the heavens in which the Bodhisattva dwelt before reaching enli 
enment on earth. 

1 ter ihn fot nos people song and arduous 1 
rom entering it altogether. The Buddhist scop 


identify four categori E 
es of people who m even ente 
path to nibbana: A E 


1. t seid 
hose who are prevented on account of evil deeds, such a$ matti 


arrici agate 
Ed E ae geret A arahant, intentional violation of 4 d 
ism in t : : a 

AS € order: such deeds inexorably lead to 
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2. those who are prevented on account of mental obstruction, such as 
entanglement in the false opinions of nihilism, scepticism and fatalism 
which result in a denial of a moral world-order: such behaviour leads 
to an existence in animal bodies; 

3. those who are hindered by their ripening karma: mental, moral or 
bodily defects are indications of bad deeds in former existences and 
these people simply have to wait for their karma to work itself out in 
the present existence in order to get a chance in the next life; 

4. those who are without faith in the Buddha, without energy and 
insight. There is, however, hope for these latter: ‘In the discipline of 
the Holy One it is progress to admit one’s fault as fault, to endeavour 
to atone for it, and to refrain from it in future.” 


Eventually all will reach enlightenment, but at any given time there will 
never be more than a few who attain it, when all the circumstances are 
auspicious. 

Altogether, there are ten fetters (samyojanas) that bind a person into 
samsara, namely: 


. belief in a permanent individuality (sakayaditthi); 
. doubt (vicikiccha); 
clinging to rituals (silabbataparamasa); 
sensuality (kdmma-raga); 
viciousness (vyapada); 
-desire for existence in the sphere of pure forms (ruparaga); 
desire for existence in the sphere of no-forms (ariparaga); 
- pride (māna); 
- irritation (uddbacca); 
- ignorance (avijja). 


SOMNDAHAWNE 


rary 


People bound by all ten fetters are puthujjana, ‘ordinary people’, i.e. 
People without higher aspirations. One who has cut the first three fetters 
is a sotāpanna, someone who has ‘entered the stream’, someone who is 
on the way to liberation. They are assured of being exempt from bad 
rebirths (in hell, as animals, ghosts or demons), but they have to undergo 
seven more human rebirths before reaching enlightenment. That stage 
has four phases (arigas), namely faith in the Buddha, the Dhamma, the 
Sangha, and the noble silas. Sotapanna is the conversion proper for a 
Buddhist, the guarantee of eventual enlightenment. 
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The ‘once-returners’ (sakadagamin) 
humans and then become arahants. 

The next group are the 'no-returners? (anagamin) 
first five fetters and are destined to be reborn in h 
nibbana from there. 

The highest are the arahants, people who have achieved th 
in this life. They have cut all the ten fetters. When the Budd 
hundreds, if not thousands, reached arabattá, often at the very first heating 
of the Dhamma. In the course of time there were fewer and fewer, ‘Th 
happy are the arahants. No desire can be found in them. The pride of 
am” has been rooted out, the net of delusion has been torn. They har 
become free from passion, their mind is clear and luminous. T 
undefiled, they have become Brahma, they are wholly pure.’ 


will only be reborn Once 4 
iy 


. They have Cut th 
€aven and to ente 


€ highest eng 
ha was ali 
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THE PATH TO NIBBANA 


The Buddha proclaimed the Noble Eightfold Path as the only pathw 
liberation: it was the criterion by which he judged the teachings of othe 
schools and found them wanting. His entire teaching can be organizi 
around the individual items of the Eightfold Path. M. 

Buddhaghosa, in his systematic description of the Path of Purification 
follows another traditional method of describing the Path as consisting 
three steps: sila (virtue, morality), samādhi (meditation, mental culture} 
and paññā (wisdom, enlightenment). The Eightfold Path is suba 
such a way that the third (right speech), fourth (right action) and j 
steps (right livelihood) of the Eightfold Path are treated under sila E 
Six (right endeavour), seven (right mindfulness), and eight m 
concentration) are considered under samadhi; steps one (right VP! 
and two (right intention) under paññā. This seems to be a more log 
method and it will be adopted in this discussion. 


‘Virtue’ is the first ste 


a je and 
i e f P on the Path: it is important, indispensab 
detailed. As it is Writt 


en: 


First he taught the 
rebirth ina heaven 
the defilement of 
renunciation. Whe 


merit of giving, then good deeds and as a reward E 
ly world. Then he explained the misery, the basene 
sensual enjoyments and extolled the advantag 
n he realized that the listeners were mature enough 
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revealed the Buddhas’ special teaching of Dhamma, of the Origin of 
Suffering and of the Cessation of Suffering.” 


Those who enter the way to nibbana have first to cleanse themselves 
from the gross impurities of bad deeds, words and thoughts, then from 
the middling impurities of sensual, unkind and cruel thoughts, and finally 
of the subtle impurities of thoughts of the family, of home and of 
recognition by others. After that is done, the impediments of the 
thoughts that are related to the dhammas arising with the jhanas (stages 
in a trance) have to be overcome.? 

The first step on the way to enlightenment consists of good deeds: 
even if one were only to empty the remnants of one’s eating bowl into the 
ditch at the entrance of a village in order to feed the creatures which live 
in it, it would bring about an increase in good karma; all the more would 
this be the case if one did good to humans.” Verse 183 of the 
Dhammapada has been considered the very essence of Buddhist ethics: 
‘Abstention from all evil, doing of good, purification of one's thought — 
this is the rule (sásana) of the Buddhas.’!° 

The Buddha rejected ascetic rigour as well as the mediating role of the 
brahmans. In his eyes ethical purification was the sole condition for 
liberation. As is well known, the Buddha was accused by his erstwhile 
companions of having abandoned the search when he began breaking his 
suicidal fast. Even Mara tried to confuse him after his enlightenment by 
suggesting that he had given up the practice of tapa through which young 
brahmans purified themselves: ‘the impure, who has missed the pass of 
purification, considers himself pure’. The Buddha replied to him: "When I 
recognized that all the endless mortification was useless, that it did not 
bring any gain, like a ship’s rudder on dry land, I reached the highest 
degree of purity by practising sila, samadhi and panna, the path that 
leads to enlightenment.'!! i 

The Jains, known for the most rigorous ascetic practices, considered 
the Buddha a ‘softie’ and composed a ditty to ridicule his path: ‘A night 
rest on a soft bed, a good drink in the morning, dining at noon, tippling 
again in the evening, munching sweets before falling asleep = in the end 
liberation has been won, thus has taught the Sākya son.” 

The basis of Buddhist morality are the dasa-sila, the ‘ten components 
of good character’, described as ‘a sort of preliminary condition toany 
higher development after conforming to the teaching of the Buddha’. ~ In 
their general form the dasa-sila enjoin: 
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. abstaining from taking life; 

not taking what is not given to one; 

. abstaining from unlawful sexual relations; 
. abstaining from lies; 

abstaining from slander; 

abstaining from harsh speech; 

. abstaining from frivolous gossip; 
abstaining from covetousness; 

abstaining from malevolence; 

abstaining from heretical views. 


SHWOPONDNAWNE 


ray 


The pafica-sila is a shortened version of the dasa-sila which contain 
numbers 1—4 and, as a fifth tule, the abstention from intoxicants, 

A different organization of the same dasa-sila rules classifies th 
‘tenfold misconduct’ (ducarita) into groups of verbal, bodily and menti 


misdeeds, to be avoided and counteracted by ‘tenfold wholesome 
behaviour’ (sucarita). 


The ducarita can be: 


* verbal (vaci) 

1. lying (musavada); 

2. slander (Pisunavaca); 

3. rudeness (pharusavaca); 

4. gossip, idle chatter (samphappalapa). 
* bodily (kaya) 

5. taking of life (panavadha) 

6. taking what is Not given (adinnadana) 


- promiscuity (kamesy micchacara) 
* mental (manas) 


8. covetousness (abhijja). 
9. malevolence (vyapada; 
10. false views (micchaditthi). 


3 
, 


3 


The sucarita, by Contrast, consists of. 


- giving (dana); 

- morality (sila); 
- meditation 
- honouring: 
- giving Service; 


Surrendering what Was given (pattidana), 
> 


(bhavana). 


ON CA ROO No 
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7. reflecting with delight on the attainment of merit; 
8. listening to the Dhamma; 
9. preaching Dhamma; 

10. setting one's views straight. 


With reference to the Eightfold Path sila comprises the following: 


e right speech: i.e. the avoidance of lies, calumnies, abuses, empty 
gossip and the duty to 'speak at the right time, truthfully, softly, 
purposefully and in a friendly way’;'* 

* right action: i.e. the abstention from killing, stealing, unlawful sexual 
activity and other bad deeds, and the performance of good deeds; 

* right livelihood: i.e earning one's living in such a way as not to offend 
against the precepts (e.g. not to engage in the profession of hunter, 
butcher, liquor distiller, etc.). 


For bhikkhus, sila includes a number of further precepts such as the 
guarding of the senses, contentment with their way of life, restraint in 
eating, watchfulness and alertness. "° 


Samādhi 


The second stage can only be reached after the first has been successfully 
mastered.!$ It comprises the last three steps along the Eightfold Path: 
right endeavour, right mindfulness and right concentration. 

Right endeavour consists of the mental effort directed towards the 
avoidance of the production of bad dhammas, and the removal of those 
already existing. It is also the positive effort of bringing good, wholesome 
dhammas into existence, and, if they have arisen, preserving, augmenting 
and perfecting them. The means to this are mental discipline and 
contemplation. 

Right mindfulness involves the contemplation of the body, the 
sensations, thinking and the objects of thought. One has vividly to 
portray before one’s eyes the composition of the body and to realize that 
mind is either full of, or free from, desire, hatred and deception, the main 
hindrances to liberation. In this connection we find many systematic 
meditations, especially meditations on the impurities, designed to evoke 
repulsion against the body. The bhikkhu is asked to go to the burning 
&rounds outside the village and meditate on the corpses in their venom 
Stages of decay, and to apply what he sees in others to his own body. 
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The bhikkhu is also asked to contemplate the components of his gy 
living body: i 
which is enclosed by a skin and is full of impurities, fro 
feet up to the crown of his head and downwards again, 
are hair on the head, hairs on the body, nails, teeth, fles 
kidneys, heart, liver, spleen, innards, stomach, excreme 


m the soles of the 
Parts of the body 
h, sinews, bones, 
nts etc,!8 


Important for this exercise is also mindfulness of breath and of bodiy 
posture. There follow the ‘four great contemplations’, constituting; 
whole complex of considerations relating to the body, feelings, mood 
and the wholesome dhammas. The purpose of these contemplations iş 
vividly to place before one's eyes the contingency and transience of tk 
body, the feelings and all other contents of consciousness. P 
The aim of the stage of right concentration consists in achieving: 
state of singlemindedness in which all objects except one are excluded 
Chapter 6, on Buddhist meditation, will supply more detail on thi 
important subject. 
The stages of samadhi proper, the so-called jhanas, are ail 
subdivided into several steps. The first four jhanas lead to an oc 
of the lower spheres and to a progressive movement into the is 
pure forms. The texts describe the experiences by ident og 
dhammas manifesting themselves at each stage!? as they â 
concentration and other mental powers. ei 
At the first stage, there is reflection, comprehension 4 a 
experience of joyful excitement and happiness. The text or M 
meditator’s state of being, permeated with that feeling of bliss 
barber’s sponge that is saturated with soap. 
The second stage brings the experience of inner peac 


compares the meditator’s feeling of bliss to a lake through W 

spring is flowing. 
At the third Stage the meditator experiences equarum M water 

and attention, and is compared to a lotus surrounded by coo j 
The feeling 


: ml 
£ of bliss makes Y $ 
overcoming of all m 


e. The fe 
hich a0” 


aware 


complete cessation fm 
Above these four p- “region” j 
Me rs ihānas are four more that belong to the TB! i 
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infinity of space; a sixth stage, in which there is experience of the sphere 
of infinity of consciousness; a seventh stage, of experience of the sphere 
of no-thingness and an eighth stage in which experience of the sphere of 
‘neither discernment nor non-discernment’ is attained, Sometimes a ninth 
stage is added, in which the temporary cessation of consciousness and 
sensation is experienced. 

According to Buddhist tradition, immediately before his death the 
Buddha went through all the stages of jhdna, up to the ninth and then 
back to the first. Ascending again to the fourth, he departed from there 
into nibbana.*! This is how the Maha-parinibbana Suttanta reports it: 
after the Buddha had spoken his last words to his bhikkhus — ‘Decay is 
inherent in all composite things! Work out your salvation with diligence’ 
- he entered into the first jhana; rising out of the first he went into the 
second, the third and the fourth: 


Rising out of the fourth jhana he entered into the state of mind to which 
the infinity of space alone is present. And passing out of the mere 
consciousness of the infinity of space he entered into the state of mind to 
which the infinity of thought is alone present. And passing out of the 
mere consciousness of infinity of thought he entered into a state of mind 
to which nothing at all was specially present. And passing out of the 
consciousness of no special object he fell into a state between 
consciousness and unconsciousness. And passing out of the state 
between consciousness and unconsciousness he fell into a state in which 
the consciousness both of sensations and of ideas had wholly passed 
away. 


At that point Ananda thought that the Buddha had died, but his colleague 
Anuruddha corrected him: the Buddha had now entered ‘into that state in 
Which both ideas and sensations have ceased to be’. From that state, 
however, the Buddha returned to the previous ones, down to the first 
ihana. He then moved again from the first up to the second, the dae fuc 
fourth *and passing out of the fourth jhana he immediately expired’. 
The training in reaching these higher states of consciousness occupies 
Most of the ‘working time’ of the bhikkhu. As a side-effect of higher 
Stages of meditation, the emergence of supernatural powers dais) ue 
discussed by Buddhaghosa in a special chapter of the Visuddbimagga: 
he five extraordinary faculties are the various supernatural Ds e 
(iddhividha) and the four kinds of supernatural knowledge, that is the 
divine ear (dibbasota), the penetration of minds (cettopariyayanana), the 
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recollection of past lives (pubbenivasanussati) and the knowledge of 
passing away and the reappearance of beings (sattánam co n 

Among the first is the ability to multiply oneself, to be at the same " 
at different places, to grant miraculous protection in difficult E 
stances, to travel through the air like a winged bird, to have extraordi : 
wishes fulfilled, to appear and to vanish and to see into infinite distance 
For all these miraculous powers examples are adduced from Buddhis 
literature, largely miracles performed by the Buddha himself. 

The meaning of the ‘four kinds of supernatural knowledge’ is quit 
clear: again, all these were attributed to the Buddha. Through them, the 
Buddha could listen to distant conversations, read the thoughts of other 
people and make himself present in many places simultaneously - the 
Pali Canon provides numerous instances of these. 

Panna 

Pafina (S: prajñā), or wisdom, is closely connected with samadhi: Thee 
is no meditation (jhana) where there is no wisdom (paññā) - and theres 
no wisdom where there is no meditation. One who possesses meditation 
and wisdom is near to nibbana.2* Here the two methods of bhava 
(meditation), Samatha and Vipassana (which will be explained in greatt 
detail in the next chapter) find application. 

The content of paññā is again threefold: remembrance of formet 
births; knowledge of the law of karma; knowledge of the four hol 
truths. Buddhaghosa deals extensively with all these. Since, ultimate 
ignorance is the basic root of samsdra, knowledge in the highest sets j 
the means to nibbana and in itself already nibbana. When the disciple? 
the Buddha has realized the Four Noble Truths, when he possess i 
A He UE not just as instructed by someone else, then his conste 
nothing Ced à MH oan apanan. PoS hee 
ate on o rie the world and the disciple realizes: 
iM s y pathibas been completed, all duty is done: 

o this world." Thus he has reached arahattā. 


NIBBĀNA 


; nd 
he ultimate goal of all Buddhist endeavour is nibbana. The comen 
meaning of une word is the ‘going out’ of a lamp or a fire. For Bu jus 
means the dying out of the threefold fire of anger, desire and c 
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and subsequently a condition of spiritual well-being, of security, emanci- 
. . 3 
pation, peace, bliss and salvation: 


Nibbana is purely and solely an ethical state to be reached in this birth by 
ethical practices, contemplation and insight. It is therefore not transcen- 
dental. The first and most important way to reach nibbana is by means of 
the Eightfold Path, and all expressions which deal with the realisation of 
emancipation from lust, hatred and illusion apply to practical habits and 
not to speculative thought. Nibbana is realised in one’s heart: to measure 
it with a speculative measure is a wrong standard. Nibbana is the 
untranslatable expression of the Unspeakable, of that for which in the 
Buddha’s own saying there is no word, which cannot be grasped in terms 
of reasoning and cool logic, the Nameless, Undefinable. Yet it is a reality, 
and its characteristic features may be described, may be grasped in terms 
of earthly language, in terms of space.7® 


‘Nibbana is bliss’,?” ‘peace of soul'?* ‘incomparable certitude’,”” ‘the 


peaceful place'.?? Buddhists of all times and all schools speak without 
reservation of the ‘bliss of nibbana.’ Nibbana is the conscious condition 
of perfection, the end of the way, the consciousness of having left behind 
all that can pass away, all sorrow. 


Nibbana is the summum bonum of Buddhism and the ultimate of all that 
a Buddha taught or would teach. Buddhism is in essence a proclamation 
of the truth of nibbana, a clear statement of the truth about nibbana, a 
search for nibbdna, and a sure path leading to nibbana. Nibbana is the 
free state of consciousness, the tranquil state of our internal nature, and 
the highest emotional state of spirituality and blessedness. It consists 
essentially in subduing the haughty spirit, the perfect control of thirst, the 
paralysing of the very storage of creative energy, the arrest of the course of 
Samsara as regards the fate of an individual, the rare attainment of the 
state of the void, the waning of desire, the dispassionate state, and the 
cessation of all sense of discordance!? 


Quite often one hears from non-Buddhists that nibbana is ‘nothingness’, 
but there is enough textual evidence to show that 2ibbana is not only not 
‘nothing’ but reality in the ultimate sense. The Pali Canon explicitly 
asserts: 


i 7 : F is nei ension nor 
There is, bhikkhus, that sphere, in which there is neither ext Su 
Movement, nor the infinite ether, nor that of perception © 
Perception, neither this world nor another one, neither moon nor ur 
Here | say that there is neither going nor coming, neither staying no 


114 e Buddhism A SHORT INTRODUCTION 


parting, neither becoming nor ceasing for this itself i 
support, without continuity, without an object - this itself 
suffering. 

There is (atthi), bhikkhus, an unborn, un-caused, un-created, un. 
composed and if there were not, O bhikkhus, that un-born 
un-created, un-composed then there could not be shown a way out from 
that which is born, caused, created and composed of parts. And because 
there is an unborn, un-caused, un-created, un-composed of parts 
(indivisible!) therefore a way out can be shown for that which is born 
created, caused, and composed of parts.?? 


S Without a 
is the end of 


» Un-caused, 


Professor T. R. V. Murti comments on this passage: 


Buddha did not doubt the reality of nirvana (the absolute) — he just did 
not allow it to be described and defined by empirical concepts like being, 


non-being, his silence can only be interpreted as consciousness of the 
undescribable nature of un-conditioned reality.?? 


If we remember that the analysis of the human situation found its 
expression in the Chain of Dependent Co-origination then we under- 
stand that the real stands beyond ‘conditions’ and ‘causes’ — it must be 
‘uncaused’ and ‘unconditioned’. In one place we are briefly told: ‘The 
cessation of becoming is nibbana.’34 The worlds of becoming and reality 
are radically different — between samsára and nibbàna there is no innet 


connection. Samsara is under the law of kamma (karma) — nibbana's 
outside and beyond kamma. 


It is said that the Buddh 


a once took a bit of cow-dung in his hand mn 
addressed his monks th 


us: 'If there were only that much of a 
is unchanging, constant, eterna; 
he law of change, then the holy wa) 
d not be possible.'?? ; 
but there is no reason at all to give ee 


ə DOW you have transgressed 
€ limit of your questioning.’ 
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The nihilistic interpretation of nibbana is due in part to a lack of 
understanding of metaphysical realities and in part to those passages in 
the Pali Canon which speak of an ‘extinguishing’, a ‘disappearing’. ‘The 
steadfast are extinguished like this lamp.?* ‘The extinction of the flame 
itself was the liberation of the spirit.” The extinction of the flame is not 
its annihilation but its return to its own (permanent) immaterial and 
invisible condition, which cannot be described in empirical categories. 

‘It is true that the Lord has shown to his disciples with hundreds of 
reasons the way to the realization of nibbana, but he has not shown a 
reason for nibbdna ... Nibbana cannot be caused, therefore no cause for 
nibbana is shown.’?° 

The Pali Canon distinguishes a twofold nibbana: one in this life and 
one after death. 


There are two kinds of ribbàna: the nibbana in which the five khandhas 
still exist and the nibbāna in which they do no more exist. These two 
kinds of nibbana have been shown: the first kind belongs to the here and 
now — it has still the khandhas, though the channel of becoming has been 
destroyed. But the mibbana without khandhas belongs to the future — in it 
all becoming ceases.*! 


Nibbana in body is not yet a permanent condition. 

After his enlightenment the Buddha had resisted the temptation of Mara 
to enter straight into the final parinibbana, because he wanted first to 
Preach to humankind the doctrine of salvation from suffering. ‘Verily, this 
world is doomed, if the heart of the perfect one, the holy supreme Buddha 
would be inclined to remain in peace and not to preach the doctrine.’*” 

There is a widespread popular opinion in Sri Lanka today that it is no 
longer Possible to attain nibbana in this life” and that the best one can 
do is to lead a good life, hoping to be reborn in a higher state and 
eventually, after several births, to reach nibbana. Contemporary 
observers report that a great commotion broke out in Sri Lanka in 
1973 When it became known that one monk had reached the stage of 
Sotapanna (stream-enterer), the guarantee that within one more rebirth 

* would find nibbana.** 


THE ARAHANT 


Th 
ee arabant was known in pre-Buddhist times as an honorific (Your 
Sip) used as a title of respect for all ascetics. The Buddhists made it 
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the proper designation for those who had achieved enlightenment, The 
abstract noun arahatta, ‘arahantship’, designates the condition of the one 
who has reached perfection, in other words entered nibbang. Arahattg 
does not know of any restriction with regard to age or sex. The Pli 
Canon reports the arahattā of a 7-year-old child, and Many women 
arahants are mentioned by name. Of the roughly four hundred arahants 
known most are bhikkhus, though are also some twenty lay arahants 
mentioned in the Canon. 

The characterization of arahants is given in many formulae.55 The 
arahant is sukha (blissful), has no tariha (thirst, desire), is free from 
egotism (ahamkdra), free from delusion (moha), from lust and from 
conceit. The arabants practise the seven elements of liberation 
(bhojjangas): mindfulness (sati), study (dhammavicaya), energy (viriya), 
joy (piti), serenity (passadhi), concentration (samādhi) and equanimity 
(upekkha). Their citta (mind) is clear. They are knowers of the five 
khandas, have fully comprehended the Buddha’s teaching of anatta, they 
‘roam the seven fields of good’ (satta-saddhamma-gocara). They come 
close to achieving pdramita (supreme virtue) and possession of ‘the 
sevenfold gem’ (which includes enlightenment). Called ‘true sons of the 
Buddha’, they are trained in the ‘threefold higher training’ (adhisila, 
adhicitta, adhipanna). They are free from fear and dread and possess ‘the 
ten powers’. They are asekha (beyond further training). They let forth 
‘the lion’s roar’ (i.e. declare to the world that the Buddha is supreme). 

Arahants have found liberation (nibbana) and enlightenment (bodhi), 
are morally impeccable, free from needs and have developed insight 
ee "sh ae (samatha). They possess the six higher kinds ; 
e andl fe ae gine YS arand mind they kas Rr. 
these aooiie, bcd EE A it ae last 
lokottara (other-worldly, SERERE EL i 


ecu described in the Pali Canon for winnning arabatta are 

pu. old, such as hearing the Buddha preach the Dhamma, imminent 
: the crumbli ; A CE : a 

on ling of a bowl, seeing a shrine, listening t° 


das RE nid E favourable (kusala) and four unfavourable 
winn zi ; fait 
in the Tathagata, good Re arahatta. The favourable ones are f 5 


and discrimination (nibbegp; energy (viriya), wisdom (pa 
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thinking one’s teacher (other than the Buddha) omniscient, following a 
(non-Buddhist) tradition, following rational analysis (takka) only, and 
accepting a stupid teacher. 

Claiming to have achieved arahatta without in fact having reached it 
was one of the major faults (parajika) for which a monk or nun could be 
expelled from the order. The testirfg of a claimed arahatta took place in 
two ways: external and internal. The external examination consisted of 
the candidate being asked questions about things seen, heard, sensed and 
intellectually understood about the elements (dhamma). The candidate 
` then had to:relate the process by which that state was allegedly reached. 
The internal examination involved mind-reading (catasa ceto paricca) by 
a monk proficient in jhanas, iddhis, and abhinna. 

This testing acted as a deterrent, and fewer and fewer monks declared 
arahatta. According to the Buddha, an increase in precepts would be 
accompanied by a decrease in arabants. After the Buddha's death a 
council of 500 arabants was to meet to recite his teaching, but only 499 
were found. Ananda, the Buddha's favourite disciple, who had not yet 
achieved arahatta, was given a ‘retreat’ and attained arahatta just in tinte 
for the council to begin. 


ARAHATTA AND BUDDHAHOOD 


The arabant was supposed to be an enlightened one, ‘knowing’ what the 
Buddha knew. The Buddha was a kind of primus inter pares: he became 
to others the occasion to gain enlightenment; his status was not 
qualitatively different from that of an arabant. Enlightenment being 
the highest ideal, its attainment was identified with the fulfilment of all 
aspirations; everything else, at best, was preparatory. 

The enlightened embodied the highest qualities of mind and heart; all 
ric endeavours were by definition selfless, compassionate, right and 
“niversally helpful. Liberation meant the freeing of one's energies from 
"eir fixation on an imagined self, and a radiating of friendliness, 
compassion, joy and equanimity into the world just as the sun, while 
“ansforming helium into hydrogen and thereby generating heat does not 
mtentionally ‘do good’, but by radiating light and warmth into the 
cise, it benefits planet earth and the myriads of living beings on it. 
insi "İs a measure of their recognition of the difficulty of arriving at the 

‘ght and wisdom which define arabattà and the entering into nibbana, 

NS Several centuries the Buddhists of Sri Lanka have believed that it 
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is no longer obtainable by contemporaries.*? Thu 
perceived as a challenge to established Buddh 
1950s a Sri Lankan bhikkhu by the name of Jina 
the entrance to his meditation training centre in 
‘Buddhism still leads to Nibbàna'.*? The whol 
of Sri Lanka in our century is a challenge to an interpretation of 
Buddhism that had emphasized the monks’ administrative and Pastoral 
roles, an attempt to go back to the roots and to do what the Buddha had 
taught his disciples: to become lamps unto themselves and to the whole 
world by becoming enlightened ones. Enlightenment does not come 


easily but is the fruit of meditation, the end-point of a long process of 
self-transformation. 


Thus it was Meant and 
Ist opinion when in the 
vamsa put up a Sign over 
Galduva with the legend: 
e forest monk Movement 


NOTES 


- Samyutta Nikaya V, 437. 
- Majjbima Nikàya I, 485. 
Ibid. 


- Udàna V, 5 and Cullavagga IX, 1. 
- Digha Nikaya II, 99f. 
b Samyutta Nikaya III, 83. 


- This is the so-called anupubbi-katha (also spelled anupubbikathà), di 
Step-by-step-teaching' which occurs many times in the Pali Canon, e$. 
Vinaya I, 15; Digha Nikaya I, 110; Majjhima Nikàya I, 379. 

8. Anguttara Nikdya III, 100. 

9. Ibid. III, 57. 

0 


à e ings 
- The expression Sdsana has been explained as consisting of the teaching 


(pariyatti), their application in practice (patipatti) and the fruits 0 
sainthood (pativedha). 


"à need Nikaya 1, 103 (Márasamyutta: Tapokammasuttam: 1, ^b 
p. b 


12. Quoted by Oldenberg in Buddha, p. 186. ] 
13. mn Text Society's Pali-English Dictionary (1966) under s 
p. b 


14. Anguttara Nikaya 10, 44, 9. 
o 4. 


NON COP 


Ie. ; 0 
Dcipation from the five hindrances and attainment 


agga III, 104¢¢ 

18. Majjh Nika ig S 

19. Ibi A mos aya I, 58-63 (Sattipatthang Sutta). 
20. Digha Nikaya Il, 75-82. 

21. Ibid. II, 156: Mahaparinibbang Suttanta VI, 10. 


THE WAY TO NIBBANA » 119 


. Mahaparinibbana Suttanta VI, 8-9; Digha Nikaya lI: Mahavaggo 3, 23, 


72 trans. (modified) T. W. and C. A. F. Rhys Davids. 


. Visuddhimagga XII: Iddhividha-nidesa. 

. Dhammapada 372. 

. Digha Nikaya: Silakkandavagga 4,4,19. 

. See entry nibbāna in PTS Pali-English Dictionary, pp. 3622-3652. 
. Dhammapada 204. 

. Sutta Nipáta 79 and 425. 

. Dhammapada 23. 

. Ibid. 114. 

. Law, ‘Nirvana’, p. 547. 

. Udana 80-1. 

. Murti, Central Philosophy of Buddhism, p. 48. 
. Anguttara Nikàya 11, 1, 2. 

. Samyutta Nikdya 22, 96, 106. 

. Sutta Nipáta 1076. 

. Majjhima Nikaya 44. 

. Sutta Nipáta 235. 

- Digha Nikaya II, 47. 

- Milindapanha IV, 7, 15. 

. Itivuttaka 38f. 

- Majjbima Nikaya: Mulapannasakam 26, 4, 15. 
- In South-East Asia, however, quite a few monks are believed to have 


reached nirvana in this century. Thus Nyanaponika Thera, in The Heart 
of Buddhist Meditation, writes of U Narada, who died on 18 March 
1955, at the age of 87: ‘Many believe that he attained final Deliverance 
(arabatta)’ (p. 86). 


- Carrithers, The Forest Monks of Sri Lanka, p. 242. 
- Samyutta Nikaya IIl, 83f. CA. 
- Based on Weeraratne, ‘Arahant’ and Rahula, History of Buddhism in 


Ceylon ch. 13. 


- According to an old Sinhalese tradition the last person who achieved 


arhathood in Sri Lanka was Maliyadeva Thera who died long ago. 
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BUDDHIST MEDITATION 


2 b: term used by Buddhists that we translate as ‘meditation’ is 
bhāvanā: it literally means bringing something into existence, 
producing or cultivating something, applying oneself to something, 
developing something. In the Buddhist context it means the bringing 
about of the states of mind conducive to liberation, cultivating the 
attitudes and virtues required for achieving nibbana. Ideally the bhikkhu 
or the bhikkhuni would spend most of his or her time practising bhavand, 
meditation is only interrupted by work required for physical upkeep and | 
by the teaching of Dhamma to the laity. Even these activities should be | 
done in a meditative mood. Those who take their Buddhism mos | 
seriously become forest hermits, avoiding all involvement with the outside 
world as far as Possible, devoting themselves full-time to meditation. , | 
There are teachings in the Pali Canon ascribed to the Buddha, like tht | 
Satipatthana Sutta, that 8o into details of meditational practice and there | 
are also important later non-canonical works, like Buddhaghosé 
Visuddhimagga, that synthesize and systematize the canonical teaching 
on meditation.’ The Visuddhimagga has been used for almost 1,50! 
Years as a manual by meditation teachers. There also are, of ear 
many modern works, in which bhavana is described and explained: 


PREPARATION FOR MEDITATION 


EE ons adi à 
Radon is the most central and most typical of the activities 2 
uddhist. It is Serious business requiring extensive preparation; a 
cannot be undertaken casually by anyone at any time or any place | 
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was explained in chapter 5, sila, moral endeavour, is a necessary 
antecedent to, and prerequisite for, samādhi (trance). In addition to 
cultivating virtues, the monastic who meditates Participates in the 
fortnightly Patimokkha ‘ceremony and has to be free from major 
transgressions of the rules. He also has to Practise restraint of the senses 


and to pay attention to the ‘purity of requisites’ with regard to clothing, 
eating, dwelling and medicine. 


Palibodha (the cutting out of impediments) 


Successful meditation needs a suitable environment, free from disturbing 
elements. Buddhaghosa identifies ten impediments which must be ‘cut 
out’ before beginning meditation. They concern: 


e abode (avzsa); 

* family (kula); 

* gain (labba); 

* group (gana); 

* activities (kara); 

° travel (addhana); 

* relations (ati); 

* illness (abadba); 

* study (gantha); 

* supernatural faculties (iddbi). 


Some of these impediments do not need explanations: it is obvious that 
Someone living in a crowded house, surrounded by family and friends, 
Worrying about income, busy with all sorts of things, would not be able 
to engage in meditation. Interestingly, study (literally, ‘books’) and 
Supernatural faculties are mentioned, which many would count among 
commendable ‘religious’ activities. Since they engage faculties other than 
the meditative mind, though, they have to be ‘cut out’. 


The kalyana Mitta: the search for a good friend or teacher 


2 the centra] place of meditation and the great m VÀ 
Ves und from which the members of the Sangha come, it is 5 e 
inner je Portance to find a spiritual guide to introduce a fae ee 
Visuddbiy, a kalyana mitta, the ‘good aoe S eee ae 
a Speaker A as ‘dearly loved, revered, a counsellor, a p A 
Profound words, one who does not waste a 
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efforts’.° In short, the kalyāna mitta is the personal advisor of 4 buddin 
bhikkhu, the one in charge of his formation and inner growth, Since in 
the process of meditation there occur all kinds of physical aM 
psychological experiences, the novice meditator needs the advice and 
support of someone who has been through this for himself. Buddhist 
tradition maintains that the Buddha himself gave to each Newcomer a 
meditation topic suited for the particular individual and enquired about 
his progress. 


TYPES OF MEDITATORS 


In the course of centuries of experience Buddhists developed a fairly 
systematic psychology of human types and of suitable meditation topics 
for each one. They relied largely on their own interpretation of body 
language to find out to which type a candidate belonged: ‘By the posture, 
by the action, by eating, seeing and so on, by the kind of states occurring, 
may temperament be recognized.'* 

Buddhaghosa, while mentioning other classifications that distinguish 


up to fourteen temperaments, adopts a sixfold schema, grouped into two 
sections, each made up of three types. 


SECTION I: PERSONS DOMINATED BY EMOTIONS 


1. raga-carita (greed type; symbolized by peacock), characterized by 


deceit, craftiness, conceit, ostentation, discontent, fickleness, etc 
dosa-carita (hate type; symbolized by snake), characterized by ange 
bearing grudges, envy, meanness, etc.; 

. moha-carita (delusion type; symbolized by pig), characterized by 
sloth, torpor, worry, perplexity, obstinacy, excitability, etc. 


SECTION II: PERSONS DOMINATED BY INTELLECT 


2. 


4. saddba-carita (faith type), characterized by generosity, desire to se 
holy people, to hear the D 


: ce 
etc. hamma, guilelessness, a serene confidenco 
X) 


5. buddbi-carita (intelligence type) 
for friendship wit H 
effort, etc.; P with good people, moderation, mindfulness, 

3 er cda RS type), characterized by talkative 

> y rushi a he hie s 
for company, etc. sang around, dislike for discipline, fom ne 


, i 
characterized by gentleness, cet 
wi 


ness 
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an example of a diagnosis of the first three types from the way each 
di Iks the following quotation from the Visuddbimagga may be of 
D st: ‘The step of one of the greed type will be springy; the step of one 
intere v to the hate type will be dragging; the step of a delusion-type 
ne will be jerky.? Buddhaghosa also offers hints as to how to 
s these types from the way they eat, clean their room and react 
NM sights, although he warns that the ascriptions should not be 
ae too dogmatically: people classified under one category may also 
exhibit features of another, i.e. there are ‘mixed types’. 

According to the temperament ascertained, each candidate should be 
given appropriate housing, clothing, alms rounds, resting places and 
meditation subjects. This latter becomes especially important in the 
context of describing meditation. 

Traditionally, Buddhists speak of forty meditation subjects, sub- 
divided into four groups of ten: 


I. Subha (pleasing): 
The kasinas (aids to meditation) 
four elements 

1. earth; 

2. water; 

3. fire; 

4. wind; 
four colours 
5. blue; 

6. yellow; 
7. red; 

8. white; 
light and space 
9. light; 

10. open sky. 


* Asubha (disgusting): 
Corpses 

11. bloated; 

12. Purple; 

13. festering; 

14, fissured; 

l5. gnawed; 

16. Scattered; 
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17. pounded; 
18. bloody; 
19. wormy; 
20. bony; 


III. Anussati (recollections): 
Triratna (Three Jewels) 
21. the Buddha; 

22. the Dhamma; 

23. the Sangha; 

Other 

24. virtues (sila); 

25. charity (dana); 

26. deities and spirits; 
27. death; 

28. body; 

29. in- and outbreathing; 
30. quiescence. 


IV. Higher states: 
Brahma-vihara (universal virtues) 
31. metta (loving kindness); 
` 32. karuna (compassion); 
33. mudita (joy); 
34. upekkha (equanimity); 
Arüpa samapatti (formless States) 
35. infinity of space; 
36. infinity of consciousness; 
37. emptiness; 
38. neither consciousness nor unconsciousness; 
Abhara patikkula (repulsiveness of food) 


39. contemplation of the foulness of food: 
Catudhatu (four elements) cere 


40. analysis of the four elements. 


As different medicines have tob 5 : in 
i € pre i diseases 
different people, so the kalya dto cure different di 


dude à "a mitta has to choose from these fort) 
uses subjects those suitable for his charges. It would be counter 
pocng (o ae someone who is depressed meditate on death am 
rotting corpses, or for someone who is over-confid ent to meditare on t [ 
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formless states. There are, however, some kinds of meditation, such as 
the use of kasinas and the practice of the brahma-vihara that can be 
recommended to all. The rest have to be practised after their suitability 
for a particular person has been established: 

. greed types should meditate on the asubha objects; 

. hate types should meditate on the brahma-vibara; 

. delusion types should practise mindful respiration; 

. faith types should practise the recollections (anussati) 
intelligence types should recollect peace and death; 
argumentative types should practise mindful respiration. 


, 


QN CA .R WN n 


The search for a suitable place 


Since Buddhist meditation is essentially a private, individual activity, 
solitude has to be sought out for its practice. The Pali Canon mentions 
nine kinds of suitable places for meditation: an open forest, the root of a 
tree, a mountain, a hillside, a rock cave, a cemetery, a deep jungle, an 
open field and a mound of straw. The suitability of the place is also 
linked to the temperaments, as described above. 

In spite of the mendicant and itinerant orientation of early Buddhism, 

a few centuries after the Buddha most Buddhist monks and nuns lived in 
large, well-endowed monasteries, looked after by the laity, no longer 
needing to beg for food and other necessities.© While not ruling out 
meditative life in a monastery, Buddhaghosa, who was fully acquainted 
With the monastic life of his own time, identified eighteen kinds of 
monastery (4vdsa) as unsuitable for meditators. He says one should not 
stay in a large monastery, where people with different ideas engage in 
debates to the neglect of meditation; nor should one stay in a new or a 
dilapidated monastery where a great deal of physical work is required, 
tracting from meditation. Monasteries near public highways, wells or 
arms are also unsuitable, because of the quantity of traffic near them. 
ee ies that have become tourist attractions should be avoided, foo? 
RM sterieslin non-Buddhist lands are not conduciye to meditation, 
of the difficulty of finding support. And ‘where it is not possible 


to fin Ñ | 
fing a good friend as a teacher or a preceptor; the lack of good friends 
re is a serious faule.” 
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Suitable time and posture 


Traditionally, the time of early morning, midday and evening have been 
considered best for meditation. Dawn, especially, called brahma. 
muhurta, ‘God’s hour’, has been the preferred time for meditating. The 
posture considered best is the Buddha-asana, the posture believed to have 
been adopted by the Buddha when he reached enlightenment. For specific 
meditations, however, other postures were recommended. Thus for the 
kasina meditations sitting on a low chair was recommended; for the 
asubha meditations standing was considered most appropriate. In 
general, Buddhists do not insist that a definite posture be chosen, as 
long as it permits the meditator to concentrate on the meditation object, 


THE KASINAS 


The first ten meditation objects, recommended to all types of people, are 
called kasinas. These are material devices to support meditation. The Pali 
word kasina (S: krtsna) means ‘whole’, ‘entire’ and is used to designate a 
physical shape (the mandala), as well as the mental image (nimitta, 
‘sign’) obtained from it, and the higher state of consciousness (jhana) 
reached through it. 

The example of the ‘earth-device’ (pathavi kasina) may help to 
understand what is meant by kasina. In the first sense it denotes à roun 
shape of clay, perhaps 25 cm in diameter, which the meditator forms and 
places vertically in front of him- or herself, either attached to à wall or 
hanging from a string, to serve as a mechanical aid in focusing 
concentration. It is the emblematic representation of the entire earth: 
In the second sense, ‘earth kasina’? means the mental imprint (nimitta 
obtained by gazing fixedly at this device, a mental image of the entute 
cenila with its qualities of solidity, extension and unity. In the third senso 
earth kasina’ means the state of consciousness obtained by concentrating 
on the mental image. 


The Pali Canon mentions this i i d by th 

$ í practice as highly recommended PY 
Buddha himself: ‘A bhikkbu who practises the earth kasina even for 4 
moment, for the duration of a snap of the fingers, is said to be the 
bhikkhu who is not devoid of jhana, who follows the master's teaching: 


who acts upon his advice, and who ri d by 
3 D righ à fere 
duc nitor: P Tire cerne (ocmulalic vu S receives the alms offe 


j ice 0 
other kasinas as well. ecommend the pract 
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The actual practice of the kasinas — widespread among bhikkhus in 
sri Lanka and other Buddhist countries — is described in great detail in 
Buddhaghosa's Visuddhimagga. He devotes an entire chapter to the earth 
kasina alone: ‘When a bhikkhu has cut out the impediments to 
meditation, then on return from his alms round, after his meal and after 
he has got over the drowsiness following his meal, he should sit down 
comfortably in a secluded place and apprehend the earth kasina? 

The importance of the exercise is underlined by the suggestion that 
the meditator should ‘treasure it, respect it, anchor his mind to it, 
thinking “Surely thus I shall be free from old age and death.” There 
follow instructions on how to prepare the earth kasina from reddish clay, 
how it should not have any of the colours that form the object of other 
kasinas, how it should be free from any admixture of foreign objects and 
should be made smooth ‘like the surface of a drum’ with the help of a 
stone trowel. The meditator should then sweep the place, take a bath, sit 
down on a chair of about 20 cm height at a distance of about 80 cm from 
the device: ‘for the kasina does not appear plainly if one sits further off 
than that; and if one sits nearer, faults in the kasima appear. If one sits 
higher up, one has to look at it with neck bent; and if one sits lower, then 
the knees ache.’!° 

The first exercise consists of the contemplation of the dangers 
inherent in sense desires and the arousal of a longing to escape all 
suffering. Then the meditator should evoke the joy of happiness that 


comes from remembering the qualities of the Buddha, the Dhamma and 
the Sangha. 


After that one should open one's eyes moderately, look at the sign and so 
Proceed to develop it. If one opens the eyes too wide, they get fatigued and 
the disk becomes too obvious, which prevents the sign from becoming 
apparent. If one opens them too little, the disk is not obvious enough, 


TIS ; ; 
one’s mind becomes drowsy, which also prevents the sign from becoming, 
apparent. 


a ane first only on the quality of ‘earthiness’ (disregarding 
names a other characteristics) one should focus on one of the a 
One) Bhs earth, such as Mahi (The Great One), Medini (The Frien i 
then k e Nee (Foundation), Vasudha (Provider), and keep repeating 1t- 
the devi mental image (nimitta) of ‘earth’ appears whether one looks at 
Ice or keeps one's cyes shut, one has reached the first stage in the 
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meditation. The meditator should then get up, go into the cel] and try « 
evoke the sign there. If one loses the mental image, one should return F 
the material device and begin again. ‘As one does so, the hindrances 
become suppressed, the defilernents subside, the mind becomes concen- 
trated with access concentration, and the counterpart sign (nimitta) 
arises.’ 1” 

The difference between the original, material kasina, and the nimitta, 
the counterpart sign, is important: while in the material ‘learning’ kasing 
all faults are apparent, in the mind-produced, immaterial nimitta no such 
faults are recognizable. ‘The nimitta appears as if breaking out from the 
kasina and is a hundred, a thousand times purer, like a mirror drawn 
from its case, like mother-of-pearl, like the moon appearing from behind 
a cloud. It has neither colour nor shape.’?? It is wholly immaterial and 
does not have the three ‘signs’ that mar everything material. With its 
arising the mind becomes concentrated in upacara samadhi (usually 
translated as ‘access concentration’), the preliminary to appana, or jhana 
samadhi. 

The advanced meditator is able to enter from the nimitta into the 
higher stages of consciousness, called jhana, and thus complete the 
kasina exercise by universalizing the experience of the transcendent 
qualities of ‘earth’ and the rest of the kasinas. The less advanced 
meditator, who is not able to go beyond wupacára samadhi ‘must guard 


the nimitta diligently as if it were the embryo of a cakkavatti (world: 
ruler)'.!* 


The 'guarding of the sign' has many components: the meditator must 
be careful about the choice of abode, the village chosen for alms 
collecting, the people to communicate with, the food eaten, the climate 
and the posture. Buddhaghosa gives detailed instructions with regard t0 
all of these. The aim of all this advice given to the meditator at this stê8 


IS to achieve apannā samadhi, ‘immersion’ in the higher states : 
consciousness with their attendant bliss 


BRAHMA-VIHARA 


; ell- 
‘supreme abodes’, ‘celestial dw 
meditators, have become centi? 


BUDDHIST MEDITATION e 129 


foundation of every form of religious life and are considered to be 
indispensable to spiritual development.’ Some Practice of the brahma- 
vibara is part and parcel of virtually every contemporary Buddhist 
service and many Buddhists try to evok 
for a few minutes every day. 

For the professional meditator, these, like all other bhavand, have to 
be approached methodically and systematically. Often they are used as 
preparatory to other, more abstract forms of meditation. Termed lokiya 
(mundane), the brabma-vibára are concerned with the conditioned 
beings in this world, not with nibbana. They express the attitudes that 
should underly all advanced Buddhist practices, they do not in and by 
themselves constitute the ultimate aim. 

Buddhaghosa, not surprisingly, has much to say on the practice of the 
brahma-vihara, which consist of metta, "loving kindness’; karuna, 
‘compassion’; muditd, ‘joy’ and upekkha, ‘equanimity’. After the usual 
preparations the meditator should sit down and contemplate first the 
dangers inherent in the opposite of metta: dosa, anger, ill-will, hatred. 
The evil consequences of a hate-filled mind as against the advantage of 
patience, good-will, forbearance, should be considered. The Pali Canon 


says: “There is no higher practice than patience, no higher nibbana than 
forbearance.'!$ 


e these ‘higher sentiments’ at least 


The meditator then systematically proceeds to develop loving 
kindness and to shut out anger and antipathy. While loving kindness 
must certainly be practised in the end towards all persons, for the 
Purpose of ‘training’ the meditator is advised against beginning the 
Practice by extending mettd to an antipathetic person, to a very dear 
friend or to an indifferent or hostile person. Nor should one choose a 
AR Gf ANG Opposite sex or a dead person. Initially these should be 
excluded because they would evoke spontaneous reactions in the 
meditator not conducive to the development of loving kindness. 
ae risingly, Perhaps, meditators are advised to practise first of all 
Suffer} towards themselves, saying: ‘May I be happy and free from 
and e Me keep myself free from enmity, affliction and analen 
exercise " PPily.' The text explains that this should not. be the end o t e 
Oneself. 3 "t only constitute an ‘example’: one should proceed by pu 
Not to Es USt as I want to be happy and dread pain, as I want 89 live an 
desiring ae do other beings too.’ In this way one extends one’s mind to 
welfare and happiness of all beings. As Buddhaghosa says: 
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Thus one should first, as example, pervade oneself with loving kindness 
Next one can recollect such gifts, kind words, etc. as inspire love an 
endearment, such virtue, learning, etc. as inspire respect and Teverence 
met with in teachers, developing loving kindness towards them by saying: 
‘May this good person be happy and free from suffering’. Thus one attains 
absorption." 


Then the meditator can proceed to develop loving kindness towards all 
the persons who were initially excluded. As regards developing meti; 
towards an enemy, Buddhaghosa says that if one does not have an enemy 
one need not be concerned with that item. 

A long section is devoted to ‘getting rid of resentment’. The first 
natural reaction on remembering a hostile person is to recall the anger 
that one had experienced. To overcome this feeling, the meditator is 
reminded of a saying of the Buddha, who told his early missionaries that 
‘even if criminals were to cut off one's limbs with a saw, one who 


entertained hate in the heart on account of that would not be one who 
carries out my teaching’.1® 


This is underscored by another canonical verse: 


To repay angry people in kind is worse than to be angry first. Repay not 
angry people in kind and win a battle hard to win. The weal of both does 
one promote, one's own and then the other's too, who shall another's 
anger know and mindfully maintain one's peace. '? 


The overcoming of resentment and anger must have been a major 
problem for meditating bhikkhus; Buddhaghosa amasses scriptural 
quotations and arguments to convince the meditator that resentment 
and anger are both worthless and harmful to one’s mind. Jataka stories 
are brought in to remind the practitioner of mettà how the Buddha in an 
elephant incarnation, a monkey incarnation and a snake incarnation 
practised loving kindness towards those who had hurt and harmed him. 

1 the attempts to overcome resentment have still not quelled b. 
scie of anger, the meditator is reminded of the ‘eleven blessings 
which the Buddha promised to those who practise metta: 


1 . one 
ort, and dreams no evil dreams; 0™ 


concentrated; i 
rated; the expression on one's 
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Buddhaghosa adds pages and Pages of commentary to these and other 
quotations, thus making: it clear that he is dealing with a matter of 
utmost importance. Mettd is not just one item among others, it expresses 
the very essence of the Buddhist attitude towards fellow beings — as do 
the other brabma-vibára. One must succeed in cultivating metta, 
otherwise one is not a true disciple of the Buddha, who is the great 
exemplar of this as well as of all other virtues. And we are constantly 
reminded that se¢td is not just a social virtue, facilitating life in society 
and helpful in resolving conflicts, but the realization of a higher 
consciousness: the practitioner of mettd sees ‘people as they are’, 
deserving compassion in their manifold sufferings, and is freed from the 
delusion of ‘people as they appear’, competitors for self-gratification. 

Some texts relate the four brahma-vihara to the four jhanas in an 
ascending order; others teach that all four (or five) jhanas are to be 
attained in the practice of each of them separately. 

Buddhaghosa explains the practice of karuna (compassion, i.e. feeling 
someone else’s suffering as one’s own), mudita (sympathetic joy, i.e. 
participating in another's happiness), and upekkha (equanimity) in a 
fashion analogous to his discussion of the practice of metta, although 
much more briefly. While the intensive practice of the brabma-vihara is 
only possible for bhikkhus and bhikkhunis, they are recommended to all 
Buddhists as a means to cultivate their own minds and to improve the 
condition of the whole world. The practice of mettd, especially, has 
become a regular part of Buddhist religious gatherings and contemporary 
Buddhist writers emphasize the good that comes from it both for those 
Who practise it and for those towards whom it is applied. 


SAMATHA AND VIPASSANA BHAVANA 


Elementar y and introductory as this description of Buddhist meditation 
may have been, it will at least have suggested that Buddhist meditation is 
* very complex and sophisticated activity that goes far beyond simple 
Musing or reflection and aims at cultivating (bhāvanā) the mind in 
PreParation for the attainment of complete liberation (nibbana). 
e e Canonical texts are replete with meditational bd ur re 
Stem A the Buddha himself is the model of a pee a x 
eavil iat meditation can bring to an end the suffering P p 
se "en the mind of every Buddhist. It became one of the chief dutie 
Mor bhikkbus to train their novices in meditation. In the course of 
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centuries certain schools developed their own preferred approaches to 
meditation, which then were developed and propagated. 

The two main traditions of Buddhist meditation practice are Samatha 
(S: Samatha) and Vipassana (S: Vipasyana), usually translated as ‘Calm 
Meditation’ and ‘Insight Meditation’. While some exponents of each of 
these treat them as exclusive of each other and as complete systems 
leading to nibbana, others see them as complementary: Samatha leads to 
an understanding of the content of the Buddha’s teaching; Vipassana 


leads to a penetration of the mind to nibbāna — both are necessary for full 
realization. 


Samatha 


The Satipatthana Sutta, ‘The Discourse on the Application of Mind- 
fulness’?! is, according to the testimony of contemporary Buddhist 


scholars, the most popular and frequently studied of all the Buddha's 
instructions. Thus it begins: 


There is this one way, bhbikkbus, for the purification of beings, for the 
overcoming of sorrows and griefs, for the going down of sufferings and 


miseries, for winning the right path, for realizing nibbana, that is to say, 
the four applications of mindfulness. 


‘Right mindfulness’, we remember, is one of the steps of the Eightfold 
Path that leads to liberation. In this sutta the Buddha goes far beyond a 
simple statement of this step and provides a great amount of detailed 
instruction about its meaning. Later writers have amplified it into 4 


complete manual of satipatthana meditation directed to the bod) 
feelings, mind and objects.22 


Right mindfulness begins with ‘bare attention’, defined as ‘the cleat 


and single-minded awareness of what actually happens to and in u$ at 


the successive moments of perception’. 
thing and one thing only: ‘In what is 
in what is heard, only the heard; in 
what is thought, only the thought.24 
to knowing the mind as well as sha 
exercise of mindfulness proper: 


23 It is a schooling to focus on on 
seen there should be only the seen; 
what is sensed, only the sensed; 1? 
This training in bare attention leads 


ping the mind in preparation for the 


Very often a single moment of mindfulness Or wise reflection would have 
prevented a far-reaching Sequence of misery or guilt. By pausing before 
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action, in a habitual attitude of bare attention, one will be able to seize 
that decisive but brief moment when mind has not yet settled upon a 
definite course of action or a definite attitude, but is open to receive 
skilfull directions.?? 


The next step in the preparatory training is the development of clear 
comprehension (sampajanna). lt is concerned with our actions and 
comprises the clear comprehension of purpose (satthaka), of suitability 
(sappaya), of the domain of meditation (gocara) and of reality 
(asammoha, ‘non-delusion’). 

The four objects of mindfulness are body (kaya), feelings (vedana), 
states of mind (citta) and objects (dhamma). Each is subdivided into 
numerous parts or perspectives. It cannot be the purpose of this 
introduction to provide a full description of all these elements; by way of 
example (and it is a very central one) mindfulness of breathing (anapana- 
sati) will be briefly described. In the words of the Buddha: 


A bhikkhu who has gone to the forest or gone to the root of a tree or gone 
to a lonely place sits down crosslegged, holding his back erect, arousing 
mindfulness in front of him. Mindful he breathes in, mindful he breathes 
out. Whether he is breathing in a long breath, he comprehends: ‘1 am 
breathing in a long breath’, or whether he is breathing out a long breath, 
he comprehends ‘I am breathing out a long breath’ ... He trains himself 
thinking: ‘I shall breathe in experiencing the whole body... I shall breathe 
in tranquillising the activity of the body.’° 


Nyanaponika Thera reminds us that it is ‘an exercise in mindfulness, not 
a breathing exercise’, a ‘bare observation’ of the flow of breath. 
Nevertheless, he thinks that mindfulness of breathing, rightly done, can 
become an important factor of physical and mental health because of its 
calming effect. Mindfulness of breathing also leads to a general 
understanding of the nature of the body. The same method is applied 
E walking. A Buddhist monk walking with measured steps along a 
o Prepared walkway beside his hermitage is not 'taking a physical 
*tclse’ in the usual sense, he is practising ‘mindfulness of walking’. 
The Buddha promises to those who practise ‘mindfulness’ even for a 


S Ort à d 
ne Period ‘either profound knowledge here and now, or the state of 
n-returning’ 27 
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Vipassana 


Most authors describe the relationship between Samatha and Vipassana a; 
complementary, not mutually exclusive. Some liken them to faith T 
wisdom: the practitioners of Samatha bhdvand go through the meditation; 
because they are the Way taught by the Buddha, confident that thi; path 
will lead to nibbana. The practitioners of Vipassana find by themselves the 
truths of the Buddha-path. In another context, Samatha bhavand has been 
associated with sila (virtues); Vipassana with paññā (wisdom). 

The seeker needs both, of course. Without the moral qualities 
inculcated by sila the meditator could not expect to reach panna; on the 
other hand, the very purpose of living a virtuous life is the achievement of 
insight, wisdom and enlightenment. The great detail in which both 
Samatha and Vipassana are presented underscores the conviction that it 
is not easy to transform oneself into an ethical person and to live one’ 
life on the level of insight. It is obviously not a question of following 
certain conventions or of occasionally rising to doing good deeds, but of 
undergoing a thorough transformation, a cleansing, a purification in 
depth, an eradication not only of bad deeds but of bad inclinations and 
desires. 

Similarly, Vipassana is not a matter of occasional flashes of insight 
the extraordinary moments when one sees things as they ought to be, but 
of living at the level of ‘how things really are’ and considering this to be 
‘normal’. This evidently demands total dedication and ruthless honest) 
towards oneself. Authorities suggest that for some people Samatha comes 
first, to be complemented by Vipassana, whereas with others Vipassa™ 
comes first, to be complemented by Samatha. Ae 

The .Visuddbimagga states that paññā (understanding, insight) 5? 
OE appe ule snes. A depo tur ae 
STEMS V MS not accomplish its purpose, an kin 

n, so we shall confine ourselves to the one 


erg here, the understanding consisting of what is termed “insight 
nowledge (vipassanā jna 


a ; jousnts 
(kusala citta).28 na) associated with profitable conscio 
Buddhaghosa dri : 3 : ined 
young child, tives his point home with a telling simile. Imagine 
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distinguish between genuine and counterfeit by the look and the sound of 
each coin and by some other subtle characteristics. The child's knowl- 
edge is based on mere perception (senses); the ordinary person's on a 
more adequate apprehension (consciousness); the expert's knowledge is 
based on true understanding (insight wisdom). "The characteristic of 
wisdom is penetrating into the true nature of things; its function is to 
dispell the darkness of ignorance; its manifestation is absence of 
bewilderment; its proximate cause is concentration.’2? 

The lengthy technical descriptions of the practice of Vipassana 
bhavana which Buddhaghosa offers (based on numerous quotations from 
canonical scriptures) cannot be summarized in an easily understandable 
form. They are ‘the higher mathematics’ of Buddhism, which cannot be 
reduced to simple rules of addition and subtraction without distorting 
their entire meaning. It takes years of training and thorough familiarity 
with Buddhist technical teaching before one can begin to understand the 
subject. The upshot of it all is that the meditator comes to realize by 
himself (and not just believe on the authority of others) the impermanent 
(anicca), painful (dukkha), and insubstantial (anatta) character of 
everything in the sphere of sense perception and consciousness and 
finally ‘sees things as they are’, i.e. as ‘empty’ of everything that makes 
them attractive to the unenlightened. 

With insight into the impermanence of everything, self-conceit vanishes. 
With the insight into universal suffering, craving ceases. With insight into 
the non-substantiality of everything, all wrong views disappear.” 

While practising insight meditation along the lines suggested, the 
meditator understands more and more clearly the Four Noble Truths and 
the Chain of Dependent Co-origination; i.e. one achieves by oneself the 
level of insight through which Gotama became a Buddha and ‘sees things 
as they really are’ — fleeting, unsatisfactory, a product of our own desire, 
Which one is unable to quell. This negative insight is complemented by 
de e realization of that which is not transient, not the product of 

esire, not the object of our aversion — nibbana. 


NOTES 


1. While only Hinayana texts are referred to in this section and the Pali 
terminology of the sources has been retained, it should be noted that 

2 Much of what is described here is practised by Buddhists of all schools. 
: M * most exhaustive of these texts is Paravahera Vajiranana 
b ahathera’s Buddhist Meditation in Theory and Practice, published 

Y the Buddhist Missionary Society of Malaysia in 1962. For beginners, 
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. Paravahera Vajiranana Mahathera, Buddhist Meditation in 


Conze, Buddhist Meditation, and Nyanaponika Thera, The Heart of 


Buddhist Meditation, will prove helpful. 
Visuddhimagga 1, 98. The references to the Visuddhimagga are to 


b paragraphs in the English translation by Bhikkhu Nyanamoli (see 


appendix 2). 


. Ibid. III, 87. 
. Ibid. 88. 


Rahula, History of Buddhism offers extensive descriptions of the 
organization and administration of medieval Buddhist monasteries and 
the life of the bhikkbus in them (pp. 112-98). Some of the larger 
monasteries in Sri Lanka housed several thousand monks. Life in them 
was regulated in every detail. The author also describes the involvement 
of the monks in local politics and the lengthy controversies between 
different major monastic centres, activities that were obviously not 
favourable to developing a meditative climate. 


. Visuddhimagga IV, 18. 

. Anguttara Nikaya I, 41. 

. Visuddhimagga IV, 21. 

. Ibid. 26. 

. Ibid. 28. 

. Ibid. 31. 

. Ibid. 

. Ibid. 34. 

. Paravahera Vajiranana Mahathera, Buddhist Meditation in Theory and 


Practice, p. 263. 


. Digha Nikaya Il, 49. 

. Visuddhimagga IX, 11. 

. Majjhima Nikaya 1, 129. 

. Ibid. 

. Anguttara Nikaya V, 342. 

. Majjhima Nikaya I, 10 and other places in the Pali Canon. As Rahula 


writes in History of Buddhism in Ceylon: ‘The Satipatthana was heldin 
such high esteem that it was popularly believed that even a rat snake an 
some five hundred bats were reborn in better states as the result 0 
merely listening to the sound of that Sutta, (p. 253). 


. I am mainly following Nyanaponika Thera's masterly exposition of the 


Satipatthana in The Heart of Buddhist Meditation. 


- Nyanaponika, The Heart of B 1 itati 0. 
` Udana 1, 10. art of Buddhist Meditation, p. 3 


: Nyanaponika, The Heart of Buddhist Meditation, p. 39. 
- Satipatthana Sutta II, 291. 
- In The Heart of Buddhist Meditation Nyanaponika Ther 


a offers W 


extensive description of the ‘Burmese Satipatthana method" develo 
by U Narada, a contemporary Burmese monk. 
- Visuddbimagga XIV, 2. 
. Ibid. 7. d 
Theory ^" 


Practice, pp. 391f. 





THE BODHISATTVA PATH 


N the notions that both unite and separate Hinayana and 
Mahayana Buddhism, the idea of the bodhisattva’ is the most 
central. The Pali Canon of the Theravadins contains 547 Jatakas, most of 
them stories about births of the Buddha before reaching enlightenment in 
the body of Gotama, the Prince of the Sakya clan: this Buddha-to-be is 
called a bodhisatta (P), (S: bodhisattva), ‘a being destined for enlight- 
enment’, revealing many characteristic features of a Buddha, practising 
selflessness and self-sacrifice to a heroic degree, but also exhibiting 
shortcomings that preclude him from achieving full Buddhahood. 
Mahayanists, too, have collections of (Sanskrit) Jatakas* extolling the 
virtuous deeds of the Buddha in his former lives. 

The pre-eminent virtue of the bodhisattva described in all the Jatakas, 
whether he appears in the form of an animal, as a human or a god, is his 
compassion. If we understand the distinction between the Hinayana and 
Mahayana traditions as Paul Williams defines it, we can see the 

9dhisattva path as the true source of Mahayana, not at all in conflict 
With any other Buddhist tradition: 


Dd distinction between Mahayana and non-Mahay4ana is not as such one 
B schools, traditions, Vinaya, robes, or philosophy. It is one of 
peton the reason for following the religious path. As such er 

eun theory be a Mahayanist, one with the highest motivation o 
complete Buddhahood for the sake of all sentient beings, following a 
o ravāda tradition. This fits with what we know of the historical origins 

the Mahāyāna, embedded firmly within the non-Mahāyāna traditions. 
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In other words, those motivated by infinite compassion for all living 
beings, making relief of their suffering their central interest, would be 
Mahayanists, regardless of philosophical or institutional affiliation, 
Developing the ‘Buddha-mind’ is the initiation to Mahayana and 
‘compassion is the basis and motivating force of the Bodhisattvas, from 
it springs the entire edifice of Mahayana’.* 

For Mahayanists the ultimate ideal is no longer arabattá, personal 
fulfilment in enlightenment, but Buddhahood, embodied compassion, 
Everybody can become a Buddha; everybody, before reaching complete 
Buddhahood, goes through the career of a bodhisattva. In Mahayana the 
bodhisattva is no longer seen as a unique individual, a once-in-a- 
millennium Buddha-to-be, but an ordinary human who has conceived 
infinite compassion in an event called ‘the arising of the bodhi-mind’ 
(bodhi-citta-utpada) and who has vowed to sacrifice himself in the effort 
to relieve the suffering of all fellow creatures. 

It is quite logical to assume that, if past Buddhas and bodhisattvas 
existed, there could also be future ones. The projection of Buddhahood 
into the future is due also to a variety of historical factors.? From around 
400 sce northern India became the target for many invasions by outside 
powers (Greeks, Persians, Kushanas, Central Asians) who ruined the 
country. Northern India (comprising, in addition to the north-west of 
today’s Republic of India, Pakistan, Afghanistan and some neighbouring 
areas) was then a Buddhist country. 

Traditionally the Buddha was not supposed to deal with earthly 
matters — these were the domain of local devatás (Hindu and other). 
After the Buddha had become depicted in mūrti form and Buddha-image 
puja had developed, it was only a small step also to ask the Buddha for 
help in the daily tribulations to which one was exposed. As people's faith 
must often have been rewarded, so the Buddha became a less remote 
figure. Remembering the past Buddhas’ good deeds, worship of thest 
Particular bodhisattvas became popular too. Many of the Gandhár? 
RE a represent bodhisattvas rather than Cone 
etico REN A Eger onification of sudan 
was turned into def be € ps fiend g” 

wo ks hen aee of the Maitreya Buddha. , which 
emerges as de €— f Fe Fase ana Buddhist Re ee; o 
bodhisattva: bodhi-ci E 233 “SOE conca] voit me A nmenth 
Beane mars ne (arising of thought of enlighte 

odbisattva vow), and paramitas (heroic egr 
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virtues). During his early career, before reaching jaana-paramita, the 
Bodhisattva appears as a real person in a real world, alleviating the 
afflictions of creatures by assuming their burdens. 


SANTIDEVA'S BODHICARYAVATARA 


There is no better way to appreciate the Mahayana ideal of the 
bodhisattva path than by reading Santideva’s (c. 690-743 ce) justly 
famous Bodbicaryàvatára, ‘Entering the Path of Enlightenment". 
Virtually from the time of its composition it had been recognized as a 
classic exposition of the bodhisattva ideal and countless Buddhists 
considered it the most beautiful expression of their aspirations. 

Santideva’s life, as traditionally told, has some features in common 
with that of the Buddha. According to Taranatha® he was the son of a 
king in Saurástra. At the death of his father, while preparing to ascend 
the throne, he had a vision of Mañjuśrī, the embodiment of Buddha’s 
wisdom, who occupied the throne and declared himself Santideva’s 
kalyana mitra (spiritual guide). He also saw Tara appear as his mother, 
advising him to relinquish kingship. 

After being initiated miraculously by Mañjuśrī and Tara, he spent 
some time as a minister in the service of a king. Leaving him, after having 
had some bad experiences with his colleagues, he went to live in 
Nalanda, the famous Buddhist university in northern India. He seemed to 
do nothing but eat large quantities of food, sleep for long hours, and take 
extensive walks by himself while the other students were busy studying 
the scriptures and preparing for examinations. 

In order to embarrass him, his fellow students arranged for a public 
recitation of texts, expecting him to fail miserably and then be forced to 
leave. Santideva, however, not only repeated some well-known suttas but 
recited an entire new work of his own, the Bodhicaryavatara, which 
made him instantly famous.” In addition, he composed a work called 
Siksasamuccaya, a compendium of hundreds of texts around cacal 
topics, and a short work (apparently lost) called Sutra Samuccaya. 

Santideva is also credited with the working of many miracles: at a ume 
i eae he reputedly produced enough food to feed five M ee 
Then Relonsing to a non-Buddhist sect, who then x as eee 
call B his magic powers he also won a contest against a bra nan 
aled Sañkaradeva, who had threatened to destroy all Buddhist images and 


EEN 
90ks and to convert the Buddhist king of the country to Hinduism. 
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The Bodhicaryavatara 


The ‘Way of the Bodhisattva’ traditionally consists of the Practice of the 
paramitas, ‘heroic virtues’ exercised on behalf of one’s fellow beings. The 


standard list consists of six: 


1. dana (charity); 

. Sila (morality); 

. ksanti (forbearance); 

. virya (heroism); 

. dhyana (contemplation); 
. prajfià (wisdom). 


QN CA -R C9 P2 


In some texts four more are added, bringing the total to ten: 


7. upaya-kausalya (skilfulness in means); 
8. prānidhāna (surrendering one's life); 
9. bala (strength); 
10. jfdna (knowledge). 


Santideva’s Bodhicaryavatara adopts the scheme of the six pdaramitas. 
Since the work is meant for members of the monastic Sangha, who do 
not own property (and thus cannot practise dana, ‘charity’, literally 
‘giving’), and who had had to prove high moral standards (sila) before 
being accepted; it only mentions cursorily the first two and begins the 
detailed instruction with the third, ksanti (forbearance) to which it 
devotes an entire chapter. The longest and most difficult chapter i$ 
devoted to Prajna-paramita, the perfection of wisdom. 

The work begins with a chapter called ‘Praise of Enlightenment 
Thought’ (bodbi-citta). It extols the rare moment in a person’s life, 
when like a light illuminating a dark night, enlightenment conscious 
ness arises: this is the conception of the bodhisattva, the beginning 0 
the process of salvation, the one chance offered in many lifetimes 5 
escape from the endless cycle of births and deaths. It manifests itself as 
the aspiration to free everyone from pain and to provide unlimite 
wellbeing to everyone. 

The preparation of the actual career of the bodhisattva begins with 
taking refuge in the Three Jewels — Buddha, Dharma, Sangha - and wit 
confessing sins. This ends with surrendering to the great Avalokite$vé 


"The Lord who is full of co ; -attus 
Rian mpa p bodhisat 
AkaSagarbha and KE = ble e qua 
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OOO ge ———— 


THE BODHISATTVA VOW 


May | be a protector for the protectionless, a guide for the travellers; a boat, 
a dike, a bridge for those who want to reach the other shore. 

May | be a lamp for those in need of a lamp, a place of rest for those 
who need rest, a servant of all creatures who need a servant. 

May | be a wish-fulfilling gem for the embodied creatures, a pot of luck, 
a magic formula, a miraculous medicine, a wish-fulfilling tree, and a cow 
which grants all desires. 

As the earth and the other elements are in many ways useful to the 
innumerable creatures which fill the endless space, thus may | be of 
manifold use to all creatures, which space holds as long as they have not 
reached nirvana. (Santideva, Bodhicaryavatara \II,17-20) 





* 





The ‘Grasping of the Thought of Enlightenment’ and the taking of the 
bodhisattva vow constitute the formal and irreversible entering into the 
bodhisattva path. 

Concomitant with the vow's expression of universal compassion, its 
undertaking to ‘still the pain of hunger and thirst’,!* comes the future 
bodhisattva’s readiness to take upon himself all kinds of suffering for the 
benefit of others: *may they beat me, curse me, cover me with dust, may 
they play with my body, ridicule it, taunt it. I have surrendered my body 
to them, what do I care?'!? 

Having taken the bodbisattva vow he gains a sense of meaning which 
his life did not possess before: ‘Now my birth has brought forth fruit, 
now I have truly acquired a human nature. Now I have been born into 
the family of the Buddhas. Now 1 have become an offspring of the 
Buddhas 4 Surprised by his good luck, he celebrates this event and 
invites the whole world to share his happiness. 

Realising that other thoughts might in course of time crowd out the 
enlightenment thought, the incipient bodhisattva takes care to preserve it 
carefully: to lose it would be a terrible tragedy and to fail to carry out his 
«OW would be a betrayal of the whole world. The major enemies to be 
ought are not outside but inside: the passions. He rationalizes: ‘The 
Passions are not in the sense objects and not in the organs, nor in 

“tween them nor anywhere else. Where are they, who stir up the world? 
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It is just maya [delusion]. So free yourself from fear, my heart, Strive for 
wisdom!’ 

Mind control is the crucial point: ‘One who wishes to observe the 
Discipline must guard his mind carefully. The Discipline Cannot be 
observed by one who does not guard the fickle mind.'!6 He Compares the 
mind to a wild elephant, the strongest of all beasts: ‘When the elephant 
“mind” has been fettered with the rope of remembrance, danger has been 
overcome and wellbeing has been achieved.’ When the mind is brought 
under control, everything is under control. One cannot control the world 
outside; but one can control the mind inside. Only a controlled mind is a 
mind in which awareness can develop: without it one cannot retain 
instructions nor can one reflect and meditate on them. One cannot take 
mind control for granted, even if it has once been achieved: 


The mad elephant ‘mind’ must be watched with meticulous effort, lest he, 
tied to the big posts of Dharma observation, free himself. ‘Where is my 
mind going?’ Thus the mind must be surveyed so that it does not throw 
off the yoke of concentration even for a moment.” 


Santideva offers Practical advice on how to keep the mind under control 
and how to avoid situations that endanger mind control, as well as on 
ways of counteracting negative impulses. 

One of the first things a well-controlled mind should do is to shed the 
misconception of the body as one’s ‘self’: 


First remove with your thought this skin-cover. Then remove with the 
scalpel of your wisdom the flesh from the skeleton, split the bones and 


contemplate the marrow in it and consider for yourself whether there is a 
substance called ‘self?,18 


That should help one to avoid 

Preservation of the body. 
Santideva has advice to 

to manifest their controlle 


: A the 
wasting one's mental energies On 


offer to young monks on how to behave 50 
d mind both inwardly and outwardly: 


ee should not set down chairs and other things with loud noise and on 
s ould not knock hard at doors. One should take pride in not making 
noise. A crane, a cat, and a thief move noiselessly and quietly and they 


reach, their desire 3 nne5 
always.? d goals. A monk should move in the same ma 
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The rest of the rules of etiquette demonstrate that a bodhisattva, in Spite 
of his exalted spiritual status, should not violate the rules of courtesy and 
decency but behave well in ordinary circumstances and in his dealings 
with others. 

The Way of the bodhisattva proper is the practice of the well-known 
supreme virtues (pdramita). The first two of these, charity and ethics, are 
mentioned only cursorily. Instead of expanding on them, the text 
suggests substituting their practice with appropriate thoughts: 


If the perfection of charity (dana-paramita) consists in removing poverty 
from the world, then the former Buddhas did not practise it: the world is 
still beset by poverty. Perfection of charity rather consists in the thought 
of giving away all one’s possessions together with the merit accruing from 
it. Whereto shall I shepherd the fishes and other creatures so that I do not 
become guilty of their death? The perfection of ethics (sila-paramita) 
consists in the thought of resolving to renounce everything.” 


While the first two paramità receive only one verse each, the others, 
beginning with the perfection of forbearance (ksanti-paramita) are 
treated in full, separate chapters, because of their applicability to those to 
whom the book is addressed. Anger, the Opposite of forbearance, must be 
eradicated before forbearance can be practised. “Anger reduces to 
nothing good conduct, devotion and veneration of the Buddhas, 
practised through thousands of aeons. With the arrow of hatred 
inplanted in his heart, one cannot achieve peace of mind, nor gladness 
Nor joy, nor find sleep and serenity.’2! 

To overcome anger Santideva, like Buddhaghosa before him, advises 
Considering the insubstantiality and pointlessness of anger: ‘I do not bear 
anger towards bile and other humours in spite of their causing great pain. 

. 4t purpose would anger towards sentient beings serve? and: df 

ISregarding the stick, which is the direct cause of hurt, one is angry with 
me one who yields it, one is moved by hate too. For me hatred against 
hatred is more befitting.’ Anger rests on a mental mistake: ‘Since mind is 
without form, nothing can hurt it. Because we cling to the body, our 
be ny ae omen 
“Neounte d nae a NEU » ly di severed because it 
allow. ran enemy is like a treasure fortuitous y a vam P 
should a € practice of the virtue of forbearance in 7 l m : da P 
Buddh Ot forget that in all creatures there is something that parta " 

ahood and has to be honoured. And ‘the patient person, while sti 
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in the world, already gains bliss as well as fame and wellbeing, beauty 
health, joy and long life and all the happiness of a world-rulep 22 ° 

Having acquired heroic forbearance the future bodhisattva should 
practise fortitude (virya) ‘since enlightenment rests on fortitude’.23 Jy is 
defined as ‘efforts towards the wholesome’ (kusalotsaba); its Opposite js 
sloth, a penchant for the unworthy, despair and self-contempr, Sloth, 
Santideva explains, arises from *unconcern regarding the suffering in 
samsara, through inactivity, love of pleasure, somnolence, dependence 
and desire (trsnā). One must not think enlightenment an impossible 
dream. The Buddha is quoted as having said: ‘They too, who have 
attained through their efforts the hardly attainable, supreme enlight- 
enment, were once gnats, flies, mosquitoes and worms.” 

A contemplation of the bliss of the Sukhavati heaven and the pains of 
the Avici hells should motivate the future bodhisattva to experience 
limited suffering for the sake of permanent enlightenment. 

Having acquired fortitude the future bodhisattva is ready for 
meditation (dhyana paramita). ‘A yogi who has achieved insight 
(vipasyana) through tranquillity (samatha) is able to destroy the 
passions. Therefore tranquillity must first be pursued and this results 
from the indifference towards the attractions of the world. Meditation 
is a lonely business; the future bodhisattva should not shy away from it. 
‘Man is born alone and alone he dies. No one shares his suffering. What 
use are loved ones who hinder one in meditation?'?$ 

The first meditation exercises take the future bodhisattva to the 
cemetery where he contemplates the remains of those who were ont 
alive and the objects of desire. Nothing attractive is left in the bones and 
skulls. Thus revulsion from the body is the first fruit of meditation. 

The next object of meditation is wealth and the damage it dots b 
people. ‘Recognize fortune as an endless misfortune, because of the pal" 
connected with obtaining and preserving it, and because of the sorrow 
For libe p P their obsession for wealth men do not get an oppor anally) 

md rom the pain of existence.’2” Jj i 
e id Pe ok lustful’ comes next and their pe a 
PENES S m an animal which draws a cart and re heat 

- Itis a pity if people miss Buddhahood for the sa 


trivial, short-lived bodily sensation of pleasure. 


. E . i j 
After dealing with these negative considerations the meet 
ers 


tee ie arouse the thought of enlightenment’. Here Santideva 9 
nest ideas: ‘First one should carefully contemplate the equality ° 
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other and the self: all suffer the same sorrow and the same happiness — I 
must protect them all like myself.’ Thus the Bodhisattva resolves: *I must 
remove the others' suffering, because it is suffering, like my own. And so 
Į must come to the aid of others, because they are beings like myself.?2? 

He goes even further: the very attribution of a self to the body is just a 
convention and there is no truth or reality in it: 


Having recognized one’s self as sinful and others as full of virtue, one 
should practise the abandonment of self and the acceptance of others ... 
He who wishes to save himself and others quickly, should devote himself 
to this supreme mystery: the exchange of the other and the self.?? 


The law of karma is operative in such a way that everything done to 
someone else comes back to visit the agent. Happiness and unhappiness 
are related to egotism and altruism: ‘All those who are unhappy in this 
world are so because they desire only their own happiness. All those who 
are happy in this world, are so because they desire only the happiness of 
others”?! 

Santideva tells his listeners that without exchanging one’s own: 
happiness for the suffering of others, neither Buddhahood nor happiness 
in this world can be realized. All unhappiness has its root in clinging to 
one’s self. Without giving up the self, one cannot give up suffering, as one 
cannot avoid being burnt without avoiding contact with fire. And thus 
the bodhisattva resolves: ‘For the stilling of my own suffering and of the 
suffering of others I give myself to the others and accept the others as my 
self.?2 

He exercises this “exchange of self with the other’ through considering 
bodily Pain, honours and wealth in the other and in himself: 


Immeasurable aeons have passed while you have been looking for your 
Own gain. Through all this toil you have gained nothing but pain. Turn 
then to this practice without hesitation. You will come to see its benefits, 
for the Buddha’s words are true.?? 


m aspirant is told to practise other-consciousness to the same degree 
he intensity as he had practiced I-consciousness: ‘Chase the self from its 
eS force it into the suffering of the other.’ And: ‘If is love m 
not. You must not love yourself. If you have to protect the self, you mus 

“ate for yourself, The more this body is cared for, the more tender it 


Ecom : 34 
es and the more it degenerates.” 
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If Santideva reached a summit of compassion with his teaching of the 
exchange of the self and the other, he reaches a peak of wisdom in the 
chapter devoted to prajna-paramita: wisdom is the immediate Means to 
reach nirvana, a wisdom informed by compassion. 

Santideva operates with the well-known two-truths theory:35 besides 
conventional (samurti) truth, which is the only truth that ordinary people 
recognize, there is ultimate, transcendent (paramartha) truth which the 
‘wise’ know and through which they find liberation. In this chapter of 
the Bodhicaryavatara — which in the Tibetan schools was considered 4 
separate book by itself — Santideva engages with a number of Opponents 
of his teachings: realists and idealists who object to his teaching of 
Stinyatd, ‘emptiness’. 

When asked for proofs of this teaching he tells the questioner that 
‘this doctrine has its [experiential] roots in the life of a bhikkhu’ and that 
regardless of austerities and other virtues ‘the object-bound mind returns’ 
if it has not found s#nyata. ‘Emptiness is the antidote for the darkness of 
passion ... Emptiness is stilling sorrow. As long as the “I” is something, 
there will be fear of this and of that ... If the “I” is empty, whose could 
the fear be??? 

In his polemics with opponents of the emptiness doctrine, Santideva 
encounters a profound objection: if beings do not really exist, who is the 
object of compassion, this greatest of the Buddha’s virtues? His answer is 
interesting: compassion is exercised towards an entity projected through 
imagination so as to make it possible to fulfil the vow of the 
bodbisattva.?* *Egotism, the cause of suffering, grows out from à 
delusion concerning the self. Since it cannot be eliminated through the 
assumption of a real self, the theory of egolessness (nairatmya) s 
preferable.?? 

In the process of his discussion Santideva also eliminates the notion of 
A almighty creator God, as well as the Samkhya notion of an eter? 
material substratum (pradhana) to everything.^? He sums up the gist 0 
his teaching in the following verses: 


There is neither annihilation nor becoming. The whole world has neither 
come into existence nor does it go out of existence. Like unto a dream at 
the rebirths: analysed, they are like the banana stem.*! In reality there 1s 
no difference between those in nirvana and those not in nirvana. Since a 
dharmas are empty, as has been shown, what has been gained, what has 
been lost? Who could be honoured or dishonoured by whom? Whose 
pleasure and pain? What is worthy or unworthy? What is thirst? What 
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would one be thirsting for? Who would be a living being? Who would 
die? Who would be born? Who would have lived? Who would be a 
relative? Who would be whose friend? Those who 


follow my school 
consider all empty, like space.?? 


Leaving behind the teaching on emptiness, Santideva bemoans the 
‘endless, horrible oceans of sorrow to be found in this existence’. He 
returns to the subject matter of the introductory chapter, stating: *Hard it 
is to find a propitious moment; the arising of a Buddha is extremely rare 
and the flood of vices is hard to withstand. What an endless chain of 
suffering.’ And remembering his bodhisattva vow he asks: 


When shall I be in a position to bring peace to those who are tortured by 
the fire of suffering, offering help through a cloud of good works? When 
shall I be able to teach the truth of emptiness to those who entertain 
wrong notions of reality based on sense perception, thus rending the veil 
which hides the truth through the power of my merit. 


He ends his work with a long and beautiful prayer that comes from the 
heart of a true bodbisattva. He prays that all *who anywhere suffer pain 
in body and mind, may reach oceans of happiness’ through his merits. 
Not only people on earth, but also the denizens of the many hells should 
find relief from suffering through the application of his merits. He asks 
the devas to protect those who are asleep, those who have fainted or are 
unconscious, helpless children and old people. He asks for a human 
birth for all creatures to enable them to reach enlightenment. "Through 
my merit, may all creatures abstain from sin and always do good 
works,’44 

He prays for timely rain and bountiful harvests, for justice and health 
for all. He wishes his own tradition and his fellow monks well: “May the 
vibaras flourish, filled with recitation and study. May the Sangha as a 
Whole live forever and succeed in its work.’ He wishes that the bhiksus 
may love the monastic discipline, practice meditation, and live together 
Peace without strife. He wants them to be scholarly, cultured and 
Successful in their teaching. 

In the end he wishes himself well: ‘May I, through Manjughosa's 
aaa, always be mindful of my birth as a human and a Buddha son and 
may I reach the Pramuditā-bhūmi.”* He prays for the ability to sit for a 
Ong time in meditation and to have a vision of Manjusri: 
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May I live as long as heaven and earth exist, as the destroyer of the Pain of 
this world. May the suffering of the entire world come to fruition in me 
and may the world become happy through the good work of the 
bodbisattvas. 


THE TEN BODHISATTVA BHUMIS 


In the conclusion to his Bodhicaryavatara Santideva expresses the wish 
to reach through his efforts the Pramudita-bhiimi, the lowest of ten 
‘stages’ through which the bodhisattva passes before reaching full 
Buddhahood. He had called his text ‘Entering the Path of Enlightenment’ 
and is prepared for a long and arduous journey. 

The best-known ancient text dealing with the ten stages which a 
bodhisattva has to traverse is the Dasabhimika Sūtra, a very popular text 
among Tibetan and East Asian Buddhists.“ This is not the place to go into 
the enormous amount of detail that accompanies the description of the ten 
bhumis, or stages, but a brief enumeration of their names and the 
accomplishments associated with each may give some impression of the 
complexity of the bodhisattva path and the expectations of those who enter 
on it. It is important to keep in mind, that all of these stages precede the 
achievement of (full) bodhisattva status. The ones who enter the Path of 
Enlightenment after taking the bodhisattva vow and after a lifelong practice 
of heroic virtues, are still only aspirants to bodhisattvahood, a condition 
that is quite literally still. worlds removed from where they find themselves. 

The ten bhiamis, in progressive order, are as follows: 


1. Pramudita (The Joyful): the aspirant takes refuge in perfect 
enlightenment, has subjected all passions, is exempt from the we 
fears, takes the ten Breat vows, acquires the ten great virtues, the ten 
skills and, renouncing the world, becomes a wandering monk. 

2. Vimala (The Spotless): beginning with the achievements of the proio 
stage, the future bodhisattva practises the ‘ten good courses of ai 
including, among others, abstention from taking life, false speech and 
sinful sex, and considers the effects of ten evil courses of action. 

3. Prabhakari (The Shining): the future bodhisattva acquires the te" 
mental dispositions which provide him with the possibility 2 
becoming a refuge for the helpless, the poor, those scorched by the 
fire of longing, loathing and delusion, those who are confined I 
Samsara, those who are incapable of discrimination and many 
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others. He reaches four types of formless mystic trance and his mind 
becomes embued with the four brahma-vihara (see p. 128). He also 
acquires four kinds of supernatural knowledge. 


. Arcismati (The Brilliant): at this stage the future bodbisattva 


becomes endowed with ten virtues that bring about maturity of 
knowledge and he practises the thirty-seven virtues that characterize 
an enlightened one. At that stage the attachment to all notions of 
selfhood is extinguished. 


. Sudurjayá (The Invincible): the future bodhisattva achieves com- 


prehension of the Four Noble Truths, his intensity of universal love 
increases and he helps all creatures to come to a state of maturity. - 
He also achieves mastery of the branches of worldly science and 
comes to know of ways to secure the material welfare and happiness 
of all creatures. 


. Abbimukbi (The Friendly): at this stage wisdom preponderates and 


the future bodbisattva undertakes strenuous exercises for the 
attainment of those elements of enlightenment that are still lacking. 
He becomes engrossed in the mystic contemplation of emptiness. 


- Durangama (The Far-Advanced): this presents the beginning of a 


new way to find emancipation for the mass of living beings, 
including the ceaseless practice of the brabma-vibara and of a large 
number of heroic virtues. 


- Acala (The Immovable): the new feature of this stage is that from 


this point there is no longer any danger of retrogression for the 
future bodbisattva. All his activities become effortless. He gains the 
power to split up his body into an infinity of forms and he is in a 
Position to have knowledge of the entire universe. 


- Sddhumati (The Well-Intentioned): the future bodhisattva now 


delivers the message of the Buddha to all sentient beings and attains 
a fourfold special knowledge, transcending all limitations. 
Dharmamegha (The Dharma Cloud) also called Abhisekha-bhumi 
(The Stage of Anointment): here the aspirant to Bodhisattvahood 
teaches the end of the quest, arriving at the summit of all the 
accomplishments, contemplations and powers. At the end of the 
highest contemplation the Buddhas appear before him and 
consecrate him a bodhisattva. He puts out the flames of affliction 
Produced by ignorance through the showers of rain from the cloud, 
of Dharma. He now becomes endowed with supernatural powers. 
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The reader will find much of what is described here fairly 
incomprehensible: the writer must confess to not having Brasped much 
of the detail either. The terminology is technical and geared towards the 
practitioners who spend their lives on the bodhisattva path. Whether one 
should understand the bhūmis as real ‘lands’ or just as stages of 
psychological or spiritual development only those who travel the 
bodhisattva path can tell. However much or little we understand of it, 
it is certain that the boddhisattva ideal has profoundly shaped the 
Buddhist world and expectations of bodhisattvas to come are the hope of 
many millions in Asia today. 


~ NOTES 


1. Norman, ‘Pali Philology and the Study of Buddhism’, suggests (p. 36) a 
derivation of the Pali bodhi-satta from bodhi-sakta or bodhi-sakta, 
‘directed towards enlightenment’ or ‘capable of enlightenment’. He 
thinks that the Sanskrit form bodhisattva (translated by Monier- 
Williams in the Sanskrit-English dictionary as ‘one whose essence is 
perfect knowledge’) is a backformation from Pali and therefore later. 

- The best-known may be Aryasüra's Jatakamala, translated into English 
by J. S. Speyer (see appendix 2). 

: Miltiams, Mahayana Buddhism, pp. 197f. 

id. 

- I am following closely Basham, ‘The Evolution of the Concept of the 

Bodhisattva’. 

- See Williams, Mahayana Buddhism, pp. 228ff. on Maitreya and his 

veneration, particularly in East Asia. : 

- The Sanskrit text has been edited by P. L. Vaidya and published as vol 
XII in the series Buddhist Sanskrit Texts (Darbhanga: Mithila Institute; 
1960). Translations exist in most major Western languages; there are 
several English translations available. In this chapter I have used my own 
(unpublished) translation. 

8. Lama Chimpa Alaka Chattopadhyaya (trans.), Taranatha’s History of 
Buddhism in India, pp. 215-20. 

9. The sources say that when he reached the ninth chapter, dealing with le 
perfection of wisdom, he rose into the air and disappeared from sight 
The story probably reflects the difficulty presented by this chapter, whi¢ 

ne unlike to the rest — is very abstract and speculative. * the 
- The Siksasamuccaya has been edited by P. L. Vaidya, vol. XI in ! 

Buddhist Sanskrit Texts series (Darbhanga: Mithila Institute, 1961): An 
English tr. anslation by C. Bendall and W. H. D. Rouse is published in the 
Indian Texts series (New Delhi: Motilal Banarsidass, 1971). 161: 


11. See also Obermiller, Histo B 1 1. II, pp- 
12. Bodhicaryavatara III, 69) V edam an 
13. Ibid. 13. 

14. Ibid. II, 25. 
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. ]bid. IV, 47. 
. Ibid. V, 1. 

. Ibid. 40-41. 

. Ibid. 63. 

` Ibid. 72-3. 

. Ibid. 9-13. 

. Ibid. VI, 1-3. 

. Ibid. 134. 

. Ibid. VII, 1. 

. Ibid. 17-18. 

. Ibid. VIII, 4. 

. Ibid. 33. 

. Ibid. 79. 

. Ibid. 80. 

. Ibid. 90. 

. Ibid. 113 and 120. 

. Ibid. 129. 

. Ibid. 136. 

. Ibid. VIII, 155-6. 

. Ibid. 173-4. 

- See chapter 9, on Madhyamaka, for further details. 
- Bodhicaryavatara IX, 2. 
. Ibid. 55-6. 


- Compassion creates its own object. There is no ‘objective’ cause for 


compassion, which cannot be measured objectively in numbers of 
blankets delivered or tons of food distributed. 


- Bodhicaryavatara IX, 78. 
- Samkhya is a classical Hindu system of philosophy, which assumes the 


existence of an eternal material principle, prakrti or pradhana 
(substratum) from which everything has evolved under the influence of 
purusa (spirit). 

he trunk of a banana plant consists of a large number of concentric 
thin sheaths. If one peels them away, there is no stem left, so one cannot 
really speak of a banana stem. 
Bodhicaryavatara IX, 150-5. 


- Ibid. 167-8. 

- Ibid. X, 31. 

- Ibid. 51. 

* The text has been published as vol. VII in the Buddhist Sanskrit Texts 


Series, ed. p L, Vaidya (Darbhanga: Mithila Institute, 1967). The English 
ranslation has been prepared by M. Honda and published as vol. 

XXIV in the Sata-Pitaka series (New Delhi: International Academy of 
Indian Culture, 1968). 











Part Ill 


SCHOOLS OF BUDDHISM 


QO" the centuries, Buddhism attracted a great many powerful minds 

who spent a lifetime pondering the Four Noble Truths and their 
implications. Their various efforts to understand the teaching of the 
Buddha and to think out its ramifications resulted in a large number of 
schools of Buddhism. To pre-empt any misunderstanding, a school is not 
a sect, i.e. a separate kind of Buddhism, but a specific understanding of 
Buddhist teaching. 

The nature of this work forbids the lengthy and thorough treatment 
Which these schools deserve. Nor can we look at all of them. We shall 
€arn a little about the Abhidhamma, the earliest classification and 
Systematization of the Buddha's teachings. We shall also listen to the 
*rBuments that Buddhist apologists developed in their debates with 
9Pponents, encountering some interesting Buddhist ideas with regard to 
te nature and function of language. The radical advocates of the 

Uddhist notion of śānyatā (emptiness) established the Madhyamaka 
School, which endeavoured to secure the very centre of the Middle Path. 


Another Buddhist school that we shall consider, the Cittamatra or 
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Yogácára, developed the notion that what we perceive as reality ey: 
only in the mind. Finally, we shall briefly hear about Tantric M 
with its great profusion of gods and goddesses, all emanating fro a, 
Buddha. m the 
There are many other Buddhist schools that are not dealt with he 
and further developments took place in China and Japan that have a 
momentous for the formation of Buddhism, but which had to be left A 
here. To learn more about these, readers are referred to Williams 
Mahayana Buddhism and Gethin, The Foundations of Buddhism. i 











BUDDHIST SYSTEMATIC 
AND POLEMIC 


THE ABHIDHAMMA 


he further the historical Buddha receded into the past, the greater 
became the variety of interpretations of his message, and the more 
difficult it became to define what, exactly, the Buddha had taught. Within 
the Buddhist community itself a lively dispute arose as to what 
constituted the authentic Buddha-word. In order to safeguard its letter 
as well as its meaning, the Theravadins, at their Third Council, created 
the third Pitaka of the Pali Canon and called it the Abhidhamma. 
According to an old tradition Mogalliputta Tissa Mahathera, who 
presided over this council, became the author of the fifth book of the 
Abbidbamma Pitaka, the Katbavattu, deciding the orthodox answer to a 
number of problems that had been raised. 

The term abbidbamma has been explained as ‘relating to the 
Dhamma’ or ‘the highest Dhamma’. According to a famous statement 
by Buddhaghosa, ‘Abhidhamma exceeds, and is distinguished from, 

hamma.’ The Abhidhamma Pitaka attempts to clarify doubtful and 
disputed points of doctrine and discipline and to systematize the content 
of the Dhamma by applying a large number of classificatory schemata to 
the Vinaya and Sutta Pitakas. The Abhidhamma Pitaka represents the 
theological position of the Theravadins. Other Buddhist schools, such as 
ac Sarvastivadins, also had a complete Abhidharma Pitaka, commented 


"Pon in the famous Mabavibbasa. 
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HOW TO DISCERN THE TRUE BUDDHA-WORD 


Through these four characteristics a Buddha-word may be recognized: 


It refers to Truth, not to un-truth 

to the Law, not to the non-law, 

it decreases sin, does not increase it, 

it shows the advantage of nirvana, does not indicate the benefits of 
continued rebirths . . . 


DIONE 


When anyone utters a word endowed with these four characteristics, young 
people with faith will perceive the Buddha . . . they will hear his Law as he 
preaches . . . Everything, that is well said, is a Buddha-word. (Adhyasaya- 
samcodana Sūtra, quoted by Sāntideva in Sikşãsamuccaya, trans. C. 
Bendall and W. H. D. Rouse, p. 17) 


The content of the Abhidhamma Pitaka 


The Abhidhamma Pitaka consists of the following books:! 


Dhammasangani (A Buddhist Manual of Psychological Ethics): 
twenty-two triplets distinguishing states that are good, bad, of 
intermediate, and one hundred couplets that enumerate what are and 
are not moral roots; 

Vibhanga (The Book of Analysis): analyses of terms like khanda, 
ayatana, dhātu, etc.; 

Patthana (Conditional Relations): deals with all dhammas uin 
reference to the twenty-four conditions (paccaya); 

Dhatukatha (Discourse on Elements): further examination of the 
elements; 

Kathavatthu (‘Points of Controversy’ or ‘Subjects of Discourse: 
contrasts five hundred orthodox with five hundred heretic 
statements and refutes heretical doctrines; 

Puggalapannatti (Designation of Human Types): the results J 
Isputes concerning the notion ‘person’ ; ic 
Yamaka (Book of Pairs): has been described as a ‘book on applied me 
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Some of these works, especially the Patthana and the Yamaka, are 
voluminous and highly technical, almost inaccessible to the non- 
specialist, even in an English translation. 

The Vinaya and Sutta Pitakas contain numerous mátikas (indices, 
schemata) that foreshadow the Abhidhamma. The Abhidhamma does 
not add to the content of Sutta and Vinaya, but offers its analytical, 
logical, methodological elaboration, applying the following methods: 


e definition and determination of all names and terms used; 
e enunciation of all doctrines as formulas and their coordination; 
e reduction of all heterodox positions to absurdity. 


The main concern of the Abhidhamma Pitaka is the analysis of 
everything into its component elements, the dbammas, and: the 
enumeration and classification of these. According to the Theravada 
teaching there are eighty-two dhammas. These are classified into: 


e twenty-eight physical (rapa) components, such as the four elements, 
qualities of material objects like elasticity, food, etc. 

* fifty-two mental (cetasika) components, subdivided into 

twenty-five good elements such as absence of greed, hatred, delusion; 
faith, compassion etc., 

fourteen bad dbammas, such as wrong views, etc.; 

thirteen neutral ones, such as contact, sensation, will, etc.; 

consciousness (citta); 

e nibbana, the only ‘unconditioned’ (asamkhata) dhamma. 


The meditator has to develop the practice of analysing all experience in 
terms of dhammas in order to learn to see things ‘as they really are’, i.e. 
conditioned, momentary, without substance. The Abhidhamma has always 
been considered extremely important for the higher training of monastics in 
the Theravada tradition and its teaching was facilitated by the production 
of manuals that summarized and systematized the unwieldy volumes of the 
Abhidhamma Pitaka. One of the most widely used of these texts today is 
the (Pali) Abbidhammata Sangaha by the fifth-century Acariya Anuruddha, 
“pon which later teachers wrote commentaries. 


The importance of Buddhaghosa 


The &reatest name in Theravada Buddhist exegesis is Buddhaghosa (fifth 
century ce).3 His monumental Visuddhimagga is considered a general 
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commentary on the whole Pali Canon, and its section entitled ‘The Soil in 
which Understanding Grows’ is specifically taken as a summary of the 
Abhidhamma. In addition to this he wrote many individual commen. 
taries on parts of the Abbidbamma Pitaka. One of the most important of 
these is the Atthasdlini, a commentary on the Dhammasangani, the first 
book of the Abhidhamma Pitaka. 

In the introduction to the Atthasalini (The Expositor) Buddhaghos, 
explains how each of the books of the Abhidhamma became ‘the word of 
the Buddha (Buddha-vacana)’. The factors involved are the prophetic 
foresight of the Buddha concerning the arising of heretical views, and the 
adoption by a bhikkhu of a mātrikā found in one of the other pitakas, 
The book also gives a short conspectus of the entire Abhidhamma. 


‘The Guide’ 


A work that became important as an extra-canonical supplement to the 
canonical Abhidhamma is the Nettipakkarana (The Guide), a manual for 
teachers of Buddhism, ‘not a commentary, but a guide for commenta- 
tors’.* It presupposes thorough and intimate knowledge of the teachings 
of the Buddha and offers guidance as to how to communicate them 
effectively. It facilitates the rewording of ideas expressed in the suttas. ‘If 
the commentator is regarded as a retailer to the public, then the Guide 
may be compared to an organization of wholesalers, whose business i$ 
not with the public but with the retailer.’ 

Another technical work called Petakopadesa (Pitaka Disclosure), Is 
somewhat similar Its key elements are the sixteen karas (modes of 


conveying) that are to be used to help in analysing the content of the 
Vinaya and the suttas: 


- desana (teaching); 

- Vicaya (investigation); 

- yutti (construing); 

- padatthana (a footing); 
- lakhana (characteristic); 
- catubyuha (fourfold array); 
avatta (conversion); 

- vibhatti (analysis); 

- parivattana (reversal); 

* Vevacana (synonyms); 

- pannatti (description); 


[orem 
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12. otdrana (way of entry); 

13. sodhana (clearing up); 

14. adhittana (terms of expression); 
15. parikkhara (requisites); 

16. samáropana (coordination). 


The Abhidharma-kosa 


The Abbidharma-kosa (Treasury of Higher Dharma), a collection of 
about six hundred verses (in Sanskrit), presenting the Abhidharma 
systematics of the Sarvastivadins, has always been considered one of the 
most remarkable Buddhist literary productions. Traditionally its author- 
ship has been ascribed to Vasubandhu (fourth century CE), the brother of 
Asanga of Yogacara fame. There is at present a scholarly debate about 
the identity of Vasubandhu, the author of several Yogacara treatises, and 
Vasubandhu, the author of the Abbidbarma-kosa. With E. Frauwallner, 
some scholars today assume that the latter lived in the fifth century and 
was an adherent of the Sarvastivadins./ In his commentary on his own 
text, Abhidharma-kosa-bhdsya, Vasubandhu presents his personal 
Opinions, controversies and opinions of a variety of other schools. 
According to de la Vallée Poussin, the first translator of the text into a 
European language: 


from the point of view of dogmatics the Abhidharmakosa, with the 
Bhásya, is perhaps the most instructive book of early Buddhism (the 
Hinayana). It renders a great service in the study of canonical philosophy 
and in the study of scholasticism properly so-called.* 


The work became very influential throughout the Buddhist world and 
pis frequently glossed in sub-commentaries such as YaSomitra’s 
SPhütartba. 


Interpreta tive devices 


Several techniques were applied by the masters of the Abhidhamma to 


Open up the canonical writings and exploit their full meaning. These 
Involyeq. 


detailed, repetitive explanations of all elements of the teaching in the 
Suttas; 
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* question and answer style of presentation; 

e use of similes and comparisons referring to the daily life experiences 
of the listeners; 

e repetition of teachings; 

e insistence on practice for the understanding of the teaching; 

e mutual interpretation of various parts of the teaching; 


e classifications. 


This last technique merits some more detailed comments. 


Classification as hermeneutics 


Classifications play a great role in all Indian religions. In Vedic India, for 
example, the number four is prominent: there are four Vedas, four varnas 
and four asramas. The Upanisads and the Samkhya consider five a basic 
number: the Taittiriypa Upanisad coordinates the entire universe in 
pentads; the Samkhya operates with twenty-five (5x5) principles 
(tattvas), which supposedly encompass the entire process of creation. 

Classification also plays a great role in some of the modern sciences: it 
helps them to arrive at as complete an inventory of their subject as 
possible. Thus the atomic table of elements claims to be an exhaustive 
inventory of the building blocks of physical reality; the classification of 
plants and animals is intended to provide a complete enumeration of all 
living beings according to species, families and genera. Classification also 
permits structuring in a hierarchical manner. i 

In the Buddhist compendia, classification has similar functions: It 
establishes a complete listing of all dbammas (elements), facilitating the 
analysis of ‘compounds’, and adding plausibility to the realization that 
there are no svabhavas, no individual ‘natures’ that might claim 
uniqueness and immortality. Classification is based on distinctions a 
represents the understanding of differences. It also may lead to serie» 
sequences and hierarchies. 5 

eceittsctite is very prominent in Theravada Abhidhamma bs 
dee oe S 2 all of reality into,eighty-two dha 
Abaca Pe mm ing in triplets, couplets, and So mes into the 
EE he eR E a E in, provides structural NE. 3 
contributing to its final Rage ro make iE 

shape. 
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BUDDHIST LOGIC AND POLEMICS 


The Western term ‘logic’ must be applied to Indian thought with some 
restrictive qualifications. While Hindus as well as Buddhists developed 
rules for formal argumentation, which are the core of traditional logic, 
both the extent and the scope of their enterprise was far larger. To begin 
with, they understood ‘logic’. as an instrument to reach spiritual 
fulfilment — for them truth coincided ultimately with enlightenment, 
self-realization, the final condition. 

Second, they assumed a pre-rational and/or supra-rational source of 
logical reasoning: the authority of a non-human scripture or of an 
enlightened human being. The pramdna-sastra, the science that deals 
with the ways to arrive at truth, presupposes both the existence of truth 
and the validation of the ways to reach it through the singularity of an 
established authority. 

Third, ‘logic’? was geared towards action, more specifically towards 
the action required to reach enlightenment. As Dharmakirti has it: ‘All 
successful human action is (necessarily) preceded by right knowledge, 
therefore we are going to investigate it.” 

Tarka-Sastra, ‘logic’ in the more narrow sense, the art of constructing 
and analysing arguments, developed when a plurality of opposing 
interpretations of one and the same source emerged, or when disputes 
arose between followers of different paths, whose only common platform 
was formal rationality. While elements of logic and of the art of debate 
are to be found in a number of early Buddhist works, ‘Buddhist logic’ is a 
term usually reserved for the systematic treatment of pramana-sastra (a 
systematics of proofs of truth) from a Buddhist position which began 
with Dignaga in the fifth century CE, and ended in the twelfth century 
with the destruction of the Buddhist seats of learning in India by the 
Muslim invaders, ° 


A short history of Buddhist logic 
DIGNAGA 


The ‘Father of Medieval Logic’, Dignaga (c. 450-520 cE) was born into a 
"anman family near Kāñcīpuram, in today’s Tamil Nadu. Firan a 
Sacre of Nagadatta, who was a Vatsiputriya, he studied the Hinayana 
‘Pitaka, Later, with Vasubandhu, he also studied Mahayana texts. 
“ording to tradition he had a vision of Mafijusti, who promised 
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success to his undertaking. Dignaga turned out to be a great debater and 
was given the epithet Tarka Pungava (Bull in Logical Dispute). He 
converted many Hindu pandits to Buddhism while travelling through 
India. In his Pramana Samuccaya he deals with perception, inference for 
one's own self, inference for the sake of others, reason and example 
negation of the opposite (apoha) and analogy. In his Nyaya Prayes; he 
deals with syllogism and fallacies. 


PARAMARTHA 


Another great name in Buddhist logic, Paramartha (498-569 ce) came 
originally from Ujjain. He went to China with a Chinese Buddhist 
mission, and translated about seventy works into Chinese, amongst them 
Vasubandhu’s Tarka-sastra. He died in China. 


DHARMAPALA 


A native of Kaficipuram, south India, Dharmapala (c. 600-35 ce) was 
first a student and then a professor at Nalanda. He is the author of 
several works that seem to have been lost in the original but were 
translated into Chinese. 


DHARMAKIRTI 


Probably the most celebrated Buddhist logician, Dharmakirti (c. 600-50 
CE) was a southern Indian brahman who became a Buddhist as a young 
man. He is said to have secretly studied with Kumarila, the Hindu 
Mimárhsaka master, in order to defeat him later. His main works are 
Pramana-vartika (containing polemics against non-Buddhist and othet 
Buddhist systems), Pramana-vartika vrtti, Pramdna-Viniscaya ge 
Nyayabindu.!! à 

SANTARAKSITA 

Santaraksita (c. 700-70 CE) was for many years a professor at Nalandi 
and was invited to Tibet in order to teach Buddhism there. At first he w^ 
very reluctant, but he allowed himself be convinced that people in Meg 
were very eager to receive the Dharma. He spent thirteen years in Tiber 
and is credited with having established the first Buddhist vihāra in cent 
Tibet. His Tattvasangraha is an encyclopaedic work dealing HE? 

major aspects of philosophy. !? It also contains polemics, mainly ag r 
the Hindu Mimarnsa syst pe 


S sm ti i from Kuma 
Slokavarttika. » quoting extensively fr 
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KAMALASILA 

Kamala$ila (c. 720-90 ce), who also became professor at Nalanda, was 
Santaraksita’s pupil and accompanied him to Tibet. His Pañjika is an 
extensive commentary to the Tattvasangraha.!3 Since this work is so 
comprehensive, and also relatively easily accessible to interested readers 
in a reliable English translation, its structure and content will be 
described at some length in the following section, 


A medieval Buddhist systematic: the Tattvasangraha 


The Tattvasangraha by Santaraksita, along with Kamalasila’s Pafijika, is 
probably the most comprehensive Systematic treatise of Buddhism, 
comparable to the summae of the medieval European Christian 
scholastics in scope and thoroughness. The title of each individual 
chapter has the suffix pariksa (Examination), indicating the critical 
character of the work as a whole. Indeed, the work offers a 
comprehensive and detailed critique of a variety of Hindu and Buddhist 
positions on all philosophically and theologically important matters. The 
Buddhist pariksá of these issues — which does not end with an analysis of 
other views but includes a strong assertion of the position held by the 
authors — was necessitated by attacks on Buddhism from Hindu systems 
such as Nyaya-Vaisesika and Mimarhsa. Representatives of these schools 
had, in their own texts, attempted to refute crucial Buddhist positions. 
Santaraksita and Kamalaéila make specific references (with numerous 
quotations) to such works, offering counter-arguments, quoting about 
eighty different authors altogether. For the sake of completeness systems 
such as Sarnkhya and Vedanta, as well as the Hindu theistic philosophies, 
together with Jain and heterodox Buddhist systems, were subjected to 
Critique and refutation. The length of each of the chapters can serve as a 
measure of the importance attributed to the topic. The presentation is 
Problem oriented: particular solutions toa problem, as offered by specific 
Schools of thought, are systematically analysed and proved false. 
hus under prakrti-pariksa it is mainly the Samkhya notion of 
S cM (Primary Matter) that is being analysed. s Hense 
ded. indu) theistic creationist systems, and under s CNN En 
UC Samkhya and other schools are refuted. = ae S 
univers vika-jagadvada-pariksa (acerina o NN ee s while no 
School | has independent being) the authors comment NUR 
ad advocated that theory in so many words, it was implicitly 
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accepted by some and basic to their theories. Under Sabda-brahmg. 
pariksá the grammarians (especially Bhartrhari's Vakyapadiya) T: 
subjected to criticism. A short chapter is devoted to purusa-pariks 
the critique of the ‘Veda-vadis’ who maintained that a Person (burusa) 
had created the world. 4 

One of the longest sections is devoted to atma-pariksa, subdivided 
into critiques of conceptions of self or soul by Naiyayikas, Mimiarhsakas 
Samkhyas, Jains, Vedàntins and Vatsiputriyas. Subsequent to die 
refutation of the notion of dtma in any of these forms is a sthira- 
bhava-pariksa; a refutation of the permanence of any entity whatsoever, 
Special sections are devoted to discussions of the various Categories of 
(presumed) reality in the Nyaya tradition of Hindu Philosophy: the 
examination of karma-phala-sambandha is followed by a critique of 
notions of dravya (substance), guna (quality), karma (action), saméanya 
(universal), visesa (individual) and samavaya (inherence). A long section 
is devoted to Sabda-artha-pariksa, the relationship between word/sound 
and meaning. The pramánas (proofs to establish truth) come next 
Buddhists recognize only two: pratyaksa (direct perception) and 
anumana (inference). All other means of cognition accepted by other 
schools of thought, such as sabda (authoritative word), upamana 
(analogy), arthapatti (implication), abhava (absence), anupalabdhi 
(not-perception), probability and tradition are subsumed under inference 
or rejected as invalid. 

The rest of the Tattvasangraha is devoted to excursus-like essays 
dealing with Major issues and schools of thought that could not be 
accommodated in the systematics of the topic dealt with so far. A 
Separate section deals with syadvada-pariksa, an analysis of the Jain 
‘may-beism’. Another deals with traikalya-pariksa, a theory of time 
entertained by the Buddhist Vasumitra school. A section is devoted t0 
lokayata-pariksa, a refutation of Indian materialism (Buddhists v 
often lumped together with them!). A short section deals wit 
bahirartha 
th A nee secon is devoted to Sruti-pariksa, an analysis of ae e 
oy en scripture". The first part represents at length the teachings © 
» Piece by piece, refuted in the a 
section — a very | under svatabpramanya-pariksá. | 
; : ry “Ong One at that — connects with the introductory € : 
M as been termed ‘omniscient’: The ati-indriya-a™ $ 
darsi-pariksa examines and establishes the claim that Buddha w4 ; 
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person of ‘super-normal vision’ (whereas other 
of the Vedas, for example, were not!). 
In its concluding verses the Tattvasangraha Says: 


people, like the composer 


The omniscient person whose existence we have established is one who 
comprehends within a single Cognitive moment the entire round of all that 
is to be known; it is for this reason that no succession is admitted in this 
case. !* 

Whatever he wishes to know he comes to know it without fail — such is 
his power, as he has shaken off all evil. He knows things either 
simultaneously or in succession, just as he wishes; and having secured the 
knowledge of all things, he becomes the Lord (prabhu).'5 

He knows all that is knowable in the shape of the four truths, by means 
of his sixteen cognitions, in Succession, and on that account he is 
omniscient, "f the consciousness of the omniscient is free from conceptual 
content and is not erroneous.” 


The Buddha knows all things along with their causes, through a single 
extraordinary cognition brought about by samadhi — his existence has 
been proved by inference! 


The omniscient Buddha and the false claim of the Veda 


In the introductory invocation to the Tattvasangraba, Santaraksita had 
called the Buddha ‘omniscient’ (sarvajna) and ‘the greatest expounder of 
truth’, who had taught the pratitya-samutpada for the salvation of the 
whole world. His disciple Kamala$ila explains in the Panyika that ‘true 
doctrine’ can only mean pratitya-samutpada and that by exclusion no other 
doctrine can be true: ‘Though it is true that the saints and others also have 
expounded the pratitya-samutpada, the Supreme Lord (bhagavan) is the 
Greatest among them ... the others could not have expounded the Dharma 
if the Bhagavan had not first taught it.’ He was equipped with an 
extraordinary intellect, *the efficiency consisting in the destruction ar al 
Positions, afflictions, and ignorance concerning all cognizable things’. 

The Buddha was nibsangha, that is independent of any previous 
Scripture and revelation; he saw things directly by himself. He is on the 
Same level as the (presumed) svatah pramanabhuta veda, that is he is the 
true) Pramánabbüuta. Contrary to the assertion (by Kumárila) that no 
Person has Seen the unseen (invisible) Dharma which is promulgated in 
ite Veda, the Buddhists claim that the (visible) pratitya-samutpada has 


en seen by the Lord. 
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The chapter entitled Sabdavicara deals with Sabara’s and Kumatily 
theory of the authoritativeness of the Veda — Veda as Sabdapraméng 
Santaraksita turns the argument around: if the Veda has no (human) 
author, it has no meaning — because all meaning is bestowed by the 
speaker. Nobody could make out the meaning of the Veda — how could 
such ‘knowledge’ be considered ‘unshakeable’ if it is inaccessible? Ar 
best, conventional meaning could be ascribed to the Veda — and then it 
would be no different from other human works. ‘It can be unshakeable 
only for the Srotriya [brahmans who are well versed in scriptures, Sruti] 
who are not familiar with the ways of reasoning’.!? 

The Srutipariksà is one of the longest sections of the Tattvasangraha, 
a kind of special treatise to deal with the question of ‘revealed’ scripture, 
Numerous extracts from the Slokavartika are used to Present the 
Mīmārhsaka position in the first part of the work, followed by a detailed 
refutation. Within the work (verses 2705ff.) there is a special argument 
against the sphota-theory of the grammarians: 


The sphota has been assumed by the grammarians for the purpose of 
explaining the cognition of the meanings of words. But the letters 
themselves being competent to express the meanings of words, the 
assuming of the said sphota is futile. As it would be perceptible (if it 
existed), but is not perceived, it is concluded that it does not exist. If it is 
imperceptible, then it cannot be indicative, like the inferential indicative 
(which is effective only when perceived).?? 


The Buddhists, by reducing ‘meaning’ to the understanding of (non- 
eternal) letters/syllables, demolish the possibility of ‘eternality’ assumed 
for words/texts composed of such elements: 


Thus it has not been Proven that the Vedic injunctions are the valid means 
of right knowledge of Dharma, for the simple reason that its meaning 
Cannot be ascertained by any One, either by himself or with the help of 
other dull-witted Persons ... For these reasons please seek for a person 
whose inner darkness has been dispelled by the light of knowledge, and 


who is capable of teaching th i yp d scriptures; 
i.e. the Veda) 2! 8g the clear meaning of sruti [revealed scrip 


The next section, eamlessly 


: entitled Svatabpramanya-pariksá, connects S 
with the preceding verse — a kind of coup de grace after the adversaty : 
becn disarmed: "Thus then, it being established that the Vedas at! 

work of a personality, the self-sufficiency of their authority and ww 
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also becomes overthrown without effort.22 In effect, the bold claim is 
made by Buddhists that the Buddha alone is capable of knowing the true 
meaning of the Veda as Dharma! 


Apoha-vada: ‘negation of the opposite’ 


One of the central teachings of Buddhism with regard to language is the 
so-called apola-vada, ‘negativism’, implying that words do not designate 
universals, but only particulars, and that they designate mainly by 
denying their identity with what they are not. The Tattvasangraha 
devotes a long section to this topic.” 

For Buddhists words are creations of our minds; the conceptual image 
is in our imagination and not a reality in itself or an image of reality. The 
apoha is proof of the non-substantiality of universals. Words serve as 
vehicles of communication, because both speaker and hearer suffer under 
the same illusions, share the same desires: ‘what they see and hear are 
really their own mental concepts, but both think that they are referring to 
their objective reality'.?* The Tattvasangraha says: ‘Just as the man 


— —n 
THE WORD AND THE SILENCE OF THE BUDDHA 


Now, in reality, the Lord, having extirpated the force which calls forth 
Speech (vak-samutthana-vasana), has attained enlightenment in perfect 
Silence, and then, up to the time of his attaining nirvana, has not uttered a 
Single word. But in accordance with the thoughts (and the needs) of the 
living beings, he appears as if he is teaching (the Doctrine) in various forms, 
as it is said 


A cymbal on a magic circle issues its sounds, being agitated by the 
wind; and although there is nothing with which it is beaten, its sound 
is nevertheless heard. Similar is the voice of the Buddha which 
arises, being called forth by the thoughts of the living beings, and 
Owing to their previous virtuous deeds. But the Buddha (himself) has 
NO constructive thought (by which his words could be conditioned). 


The voice of the Buddha is therefore something inconceivable for our mind. 
bermiller, History of Buddhism by Bu-ston, vol. ll, p. 55) 


eee 
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whose eye has been attacked by a disorder says to another likewise 
afflicted that “there are two moons” — so is all verbal communication, ?s 

In this context, K. Raja quotes a modern Western writer who said: 
‘meaning is practically everything. We always see the Meaning as Ke 
look, think in meaning as we think, act in terms of meaning when we act, 
Apparently we are never conscious of anything but meaning,’ For 
Buddhists too, all meaning is manomaya, mind-made: words and 
concepts have no reality content, and they designate by negation of 
‘otherness’. 


Catuskoti and avyakrta: the logic of the unsaid 


We read that the Buddha refused to give answers to questions which were 
apparently of great importance to the philosophers of his time. The 
reason for not providing an answer was that these questions were ‘not 
conducive to salvation’, in other words they were irrelevant. Buddhist 
writers hasten to add that the Buddha did know the answers, but did not 
wish to go into the matter. 

These questions concern the following matters: 


* whether a tathagata exists, does not exist, both exists and does not 
exist, or neither exists nor does not exist after death; 

* whether the world (Joka, the physical universe) is finite, infinite, both’ 
finite and infinite, or neither finite nor infinite; 

* whether the world is eternal, not eternal, both eternal and not eternal, 
or neither eternal nor not eternal; 


* whether the jiva (soul) is different from the body or not. 


These fourteen avyakrtas, unexplicated points, figure quite prominent) 
in Buddhist philosophy. 

Apart from the specific questions asked, the ‘quadrilemma’, the og 
cornered logic’ in which they are expressed, became a standard 
methodology for Buddhist logicians in all Buddhist schools. Many 
ancient and modern authors have come up with various contradictory 


interpretations of the catuskoti and what it means for the assertion ° 
truth/reality in Buddhism.27 


The Buddhist theory of language 


1 ical 
The Buddhist theory of language derives from the epistemologi" 
position that there are only two pramanas (ways to find provable trut 
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pratyaksa (perception) and anumdna (analogy). Sabda (word, authority) 
is subsumed under anumana, indirect knowledge. Contrary to the 
Mimamsakas (and other Hindu systems, which postulate an independent 
éabda pramana, even elevating it to the highest rank), the Buddhists 
(especially the logicians, like Dignaga) do not assume sabda to be 
eternally/naturally/unconditionally connected with reality, a kind of 
mental blueprint of reality, corresponding both to the structures of the 
outside world and of the mind, but see it as reflecting only images or 
concepts, mere constructs of the mind. 

Only pratyaksa is direct cognition — gabda is indirect, through 
concepts, expressing meaning dialectically, that is by denying its 
opposite. Thus words like ‘white’ and ‘black’ do not necessitate the 
existence of whiteness or blackness, nor do they imply the knowledge of 
all white or black objects. White can only be known from particular 
instances of cognition of objects by contrasting them with others that 
have other colours. The word itself does not disclose any essence called 
‘whiteness’ nor does it deliver the ‘specific’, as the Vaisesikas had 
claimed. 

Words thus do not have an intrinsic relation to reality but are 
products of the mind (which itself is not representative of reality as such, 
but is formed by samkharas, ‘imprints’). Reality can be alluded to by 
words — but since words are capable of importing only indirect 
knowledge, they are not the instruments by which to know reality. 
Buddhist practice is geared towards reality and towards disabusing 
People of a belief in the identification of words with reality. ‘Emptying 
the mind? is practised as a method of hermeneutics.”* | 

Buddhists consider all language to be based on mere convention, 
Without any designation of reality-content. It is an important departure 
from the Hindu (especially the Mimamsaka and grammarian) view of 
anguage which equates word with reality. The best illustration of the 
Buddhist position is in the Milindapañha’s ‘chariot simile'.^^ There the 
Merely conventional use of language is demonstrated in order to support 
the Buddhist view of the non-substantial nature of ‘self’: self, like all 
other ‘names’, does not have an intrinsic meaning apart from the 
conventional use of the word, and the existence of the word does not 
Permit an inference as to the existence of a thing thus designated. 
acinis has important consequences. The pi is d Re "m 
Ri on to the conventional use of words in order to hnd à M 

n. The teaching of the Buddha has to be understood in the term 
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the teaching itself; his words cannot be taken out of context am 
interpreted independently. Further, it is suggested that words, and that 
which words designate, cannot be ultimates. The Buddhist quest goes 
beyond words — words have to be left behind to understand the nature of 
enlightenment. Reality is not cognitive or conceptual. Concepts are a 


mind-product; they do not arise from reality, and language can be used in 
e 30 
a non-cognitive manner as well. 


Buddhists are credited with having created medieval Indian logic, a 
logic that is at once both subtle and practical. Hindu logicians reacted to 
Buddhist logic and refined it. Anti-Buddhist polemic soon became an 
integral part of Hindu systematics — it is found even in the works of 
recent authors, who have never encountered a live Buddhist and never 
had to engage in an exchange with a Buddhist teacher. 


NOTES 


1. The English titles give the names of the texts as they appear in the Pali 
Text Translation Series. 

2. An English translation appeared under the title Comprehensive Manual 
of Abhidhamma (Kandy, Sri Lanka: Buddhist Publication Society, 1993). 

3. Bimala Churn Law’s monograph Buddhaghosa offers rich information 

on his life and work. 

4. Bhikkhu Nydnamoli in the introduction to his translation of the 

Nettipakkarana (see appendix 2). 
5. Ibid. p. xliv. 
6. Nyànaponika in his introduction to Nyànamoli's translation of 
Nettipakkarana, Tbe Guide (pp. xviiff.) compares the two works. 
. See Gethin, The Foundations of Buddhism, p. 206. , 
. Abhidharma-kosa-bhdsya, trans. L. M. Pruden from the French of Louis 
de la Vallée Poussin, vol. I, p. 4. 

. This is the first sentence of the Nyayabindu, translated in the second 

volume of Stcherbatskys’ Buddhist Logic. 

10. Stcherbatsky, the great Russian Orientalist whose translation and study 
of Dharmakirti’s Nyáyabindu introduced Western philosophers to 
Buddhist logic, begins his introduction thus: ‘Under Buddhist Logic we 
understand a system of logic and epistemology created in India in thé 
VI-VIIth century ap by two great lustres of Buddhist science; m 
Masters Dignaga and Dharmakirti’ (Buddhist Logic, |, origin? d 
published as vol. XXVI, part I of the Bibliotheka Buddhica serie Pi 
Petersburg, 1933], p. XIII). ict 

11. Pally translated with commentary in vol. II of Stcherbatsky’s Buddhis 

ogic. 

12. A complete translation of the Tattvasangraba in two volume 
pupeped by G. Jha in the Baroda Oriental Series in 1937 (see aPP* 
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. The Pañjika too has been translated by Ganganatha Jie in hiis c 


volume translation of the Tattvasangraba. 
Tattvasangraha, v. 3627. 


` Ibid. vv. 3628-9. 

. Ibid. v. 3630. 

. ]bid. v. 3636. 

. Kamalasita, Pañjika to v. 6 of Tattvasangraba. 

. Tattvasangraba, v. 1509. 

. Ibid. vv. 2705-6. 

. Ibid. vv. 2809-10. 

. Ibid. v. 2811. 

. Ibid. vv. 908ff. The topic is treated extensively in Raja, Indian Theories 


of Meaning, pp. 78-94. 


. Raja, Indian Theories of Meaning, p. 93. 
. Tattvasangraba, v. 1211. 
. W. B. Spillsbury, ‘Meaning and Logic’, Psychological Review (1906), 


quoted in Raja, Indian Theories of Meaning, p. 94. 


. The most extensive modern treatment may be Ruegg, “The Uses of the 


Four Positions of the Catuskoti’. 


. Stcherbatsky, Buddhist Logic, vol. I, pp. 457ff. Cf. also Tattvasangraha, 


vv. 867ff. 


. See chapter 3, pp. 74-85, ‘King Milinda's Questions’. 
. See Sprung, ‘Non-Cognitive Language in Madhyamaka Buddhism’. . 


MADHYAMAKA, YOGACARA 
AND TANTRIC BUDDHISM 


MADHYAMAKA: THE ‘CENTRAL PHILOSOPHY’ 


f the four major schools of Mahayana Buddhist philosophy, the 
O Madhyamaka may be the best known, not least because of T. R. V. 
Murti's masterful exposition of the system in his classic and s 
reprinted work The Central Philosophy of Buddhism. wee a 
systematically deconstructs the traditional Buddha-word, not in or i fo 
teach an (un-Buddhist) nihilism, but to let the enlightenment unfol is 
own dynamics. Madhyamaka ‘deconstruction’? took its cue from eni 
elements already found in Theravāda teaching, such as the 2 
substantiality of all things, pushing the logical consequences of b 
called avyakrtas (un-nameables) and the catuskoti method (fo 
cornered logic) to its limits. 


The history of Madhyamaka 
NAGARJUNA 


| 
Nagarjuna (second century cE) is one of the most famous names D 
in Mahayana Buddhism and Madhyamaka philosophy, but a f pek 
of Indian and even world philosophy? Traditional Buddhist. wal 5 
devote much space to describing his adventurous life and m unde! 
According to one such tradition he studied at Naig ; fection 
Rāhulabhadra, who introduced him into the Prajfia-paramita TS 
of Wisdom) school. 
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Nagarjuna’s writings are the first philosophical treatises (sastra) known to 
us in which an attempt has been made to give a systematic scholastic 
exposition of the theory of emptiness (Sinyata) and non-substantiality 
(nisvabbávata) not only of the self (atman) or individual (pudgala) but 
also of all factors of existence (dharma), one of the most fundamental 
ideas of the Mahayana sätras.* 


His main work, the Madhyamaka-karikas,° is a collection of 449 stanzas 
divided into 27 chapters dealing with as many central themes, each 
qualified as pariksá (examination/analysis/deconstruction): 


—————————— 9 





DECONSTRUCTION OF CONDITIONING FACTORS 


Neither from itself, nor from another, nor from both, nor from no-cause, can 
ever arise any entity anywhere. 

There are four ‘conditioning factors’: ‘cause’, ‘object,’ ‘predecessor and 
‘the decisive point’. There is no fifth factor. 

There really is no ‘own-nature’ of these entities in all these factors. 
While no ‘own-nature’ can be found, also no ‘other-nature’ exists. 

‘Efficient cause’ does not act as conditioning factor. Nor is a non- 
conditioning factor acting as a cause. The conditioning factors do not act as 
efficient causes and there is nothing in them that acts cause-like. r 

Those are called ‘conditioning factors’ in whose presence something 
originates. When something does not originate, how come, these are not 
‘non-conditioning factors’? F 

There can be no conditioning factor for non-being nor for being. What 
Would the conditioning factor of non-being be and through which 
conditioning factor would being be? S ^ 

If there is no ‘supporting element’ (dharma) of being, non-being, oF 
being-non-being, how could it make sense that there be a cause? 3 

If the no-object is taught as dharma, how can it be that dharma Is 
(defined as) not inhering in an object? 

If there are no dharmas that have originated, then C 
Possible. The theory of predecessor does not make sense, 
Conditioning factor of something that has ceased to bovine d 

As no being-ness is found of entities nor of non-entities, it is nol 
Possible to conclude that ‘this thing comes into existence if that thing Is. 


Nagarjuna, Madhyamaka-karikas |, 1-10) 


essation is not 
for what is a 
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Besides some smaller philosophical works Nagarjuna is also € 
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pratyaya-pariksa (conditioning causes, content of Consciousness); 
gata-agata-pariksa (movement in space and time); 
caksur-adi-indriya-pariksa (sense faculties); 

skandha-pariksa (five groups); 

dhatu-pariksa (elements); 


. raga-rakta-pariksa (passions and subjects of passions); 


samskrta-pariksa (composition, production); 
karma-karaka-pariksa (action and agent); 


. purva-pariksa (pre-existent subject); 

. agni-indbana-pariksà (fire and fuel: appropriator and appropriated); 
. purva-apara-koti-pariksa (prior and posterior limits of samsara); 

. dubkha-pariksa (suffering); 

. samskara-pariksa (‘engrams’, the conditioned); 

. samsarga-pariksa (category of ‘contact’); 

. svabhava-pariksa (aseity, own-being); 

. bandha-moksa-pariksa (bondage and liberation); 

. karma-phala-pariksa (action and its result); 

. atma-pariksa (self); 

. kala-pariksa (time); 

. sdmagri-pariksa (complex aggregate of causes and conditions); 

. sambhava-vibhava-pariksa (production and destruction, possibility 


and impossibility); 


. tathagata-pariksa (the Buddha); 
- viparyasa-pariksa (error); 


rya-satya-pariksa (the Four Noble Truths); 


. nirvana-pariksa (nirvana); 
- dvadasa-anga-pariksa (conditioning occasions of arising); 


drsti-pariksà (sixteen speculative [wrong] views). 


redited 


with having written four philosophical hymns, the Catustava. 


à a 
A great Many commentaries were written on the Madhyam ak 


karikas in Sanskrit, Tibetan and Chinese. The best known is an 
kirti's Prasannapada.® T. R. V. Murti's celebrated Central Philosophy ? 


Buddhism is largely an exposition of Nāgārjuna as interprete 
Candrakirti. 
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ARYADEVA 


Aryadeva,’ who was probably a direct disciple of Nagarjuna, was 
famous for his skill in debates, especially against Samkhya and Vaisesika. 
He wrote a commentary on the Madhyamaka-karikas and the 
Catusataka (only partly preserved in Sanskrit) as well as other works, 
now only available in Chinese translations, 


KUMARAJIVA 


Kumarajiva (344—413 ce) was a key figure in the translation of 
Madhyamaka texts from Sanskrit into Chinese. 

By the middle of the sixth century the Madhyamaka split into two 
schools: the Prasangika, under the leadership of Buddhapalita, and the 
Svatantrika following Bhavaviveka. 


BUDDHAPALITA 


Buddhapalita (c. 500 cE) wrote an extensive commentary on Nagarjuna’s 
Madhyamaka-karikas which is only preserved, however, in a Tibetan 
translation. He is credited with having established within Madhyamaka 
the Prasangika school, which is an interpretation of Nagarjuna along the 
lines of a method that favours the reductio ad absurdum: instead of 
countering an opponent’s argument with a better alternative, it shows 
how the opponent involves himself in self-contradiction in a continued 
extension of the opponent’s own argument. 


BHAVAVIVEKA 


Probably hailing from south India, Bhavaviveka (500-70 ce) also wrote 
à commentary on the Madhyamaka-karikas, which is only available now 
in Tibetan and Chinese translations. His major original works are the 
Madhyamaka-hrdaya-karikas with his own commentary, Tarkajvala, 
which contains a critical review of all schools known to Bhavaviveka. He 
55 also the author of the Madhyamakartha-samgraha. 


CANDRAKIRTI 


Candrakirti (c. 600-50 ce) defended Buddhapalita, the founder of the 
Prasangika tradition in Madhyamaka, against Bhavaviveka. He wrote 
adbyamaka-avatara (preserved in Sanskrit) with bhasya (commentary). It 
eals with ten productions of thought (cittotpada), each linked with ons of the 
en bhitmis of the Bodhisattva and corresponding to one of the ten paramitas. 
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SANTIDEVA 


Introduced in chapter 7, Santideva (c. 750 ce) is one of the most widely 
appealing Mahayana authors. His Bodhicaryavatara (Entry to the Way 
of Enlightenment) is a spiritual classic that has become popular in East 
and West. It also contains a highly technical exposition of Madhyamaka 
philosophy in chapter IX entitled Prajzia-paramità. 


SANTARAKSITA AND KAMALASILA 


Santaraksita, the author of the Tattvasangraha and Kamalaisila, the 
author of a commentary on it called Pañjika, already mentioned in 
chapter 8 (see p. 162), philosophically represent a Yogácára-Madhya- 
maka synthesis. 


Some central notions of the Central Philosophy 


Nagarjuna introduces: his Madhyamaka-karikas with a programmatic 
dedication to which he returns at the end — a kind of ‘faith’ statement that 
should be understood as a foil against which the deconstruction of 
conventional Buddhism is undertaken: 


I pay homage to the best of teachers, the perfectly awakened one, who has 
taught origination in dependence, the stilling (nirodha) of discursive 
development, the auspicious, which is without destruction and produc 
tion, not annihilated and not eternal, neither undifferentiated nor 
differentiated, and without coming and going.’ 


The same idea is also expressed in the Lokdtitastava, one of the 
philosophical hymns to the Buddha ascribed to Nagarjuna: ‘This world, 
devoid of essential characteristics and characterized objects, unrelated to 
verbal utterances, has been seen as “peace” by you with your Gee 
knowledge.’?° 

Nagarjuna sees in the pratitya-samutpada the truth that the Buddha 
taught and through which he saved the world. In the Mangala-sloka, the 


invocation preceding the Madhyamaka karikas:he qualifies and describes 
this truth as: 


e anirodha (without cessation); 


anutpada (without arising); 
anuccheda (without destruction); 
asasvata (without duration); 
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anekartha (without one meaning); 
e anarartha (without another meaning); 
o anágama (without past); 

o anirgama (without future). 


and calls it: 


o prapafcopasana (stilling the world of creation); 
e iva (auspicious, graceful). 


THE NOTION OF ‘EMPTINESS’ (SUNYATA) 


From the very beginning Buddhism taught that all so-called reality was 
characterized by three signs: suffering, transience and soullessness. The 
latter became a particular issue in the Hindu-Buddhist controversy over 
the nature of the self, the Buddhists rejecting the notion of a permanent 
seat of consciousness (átman, purusa, pudgala, etc.). Its logical extension 
to ‘everything’ led to the formulation of the “emptiness of all dharmas’, 
ie. those constants of experience which were the substratum for 
sensations, consciousness and words. 

Sünyatà was recognized as the key term of Madhyamaka Buddhism in 
particular. Quite appropriately F. Streng gave to his masterly monograph 
on Nagarjuna’s philosophy the title Emptiness.'’ While often interpreted 
as ‘nihilism’ by earlier Western scholars like E. Burnouf, and also by 
hostile medieval Hindu dcaryas such as Madhva, it has now been 
commonly recognized that sanyata is not a denial of ultimate reality but 
its affirmation, by describing it as the result of a process of elimination of 
all possible logical alternatives at the phenomenological level. Sunyata is 
the silence reached when words have found their limits, a realm of reality 
beyond those limits. Nagarjuna, by demonstrating the inevitable self- 
Contradictions in which every dogmatic assertion (positive or negative) 
tegarding reality sooner or later involves itself, opens up the possibility of 
transcending the realm of logic and intuiting the non-conceptual reality 
Of nirvana. 
do CoE philosophy is conceived with. 

Onvergence of sumyatà, pratitya-samutpa 
wediyama pratipat).'!? And: ‘Prapafica [the wor'e m: 
S, devices, etc.] itself comes to a stop 10 sunyata. 


th the purpose of revealing 

da and the Middle Way 

ld made up of images, 
1 
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THE NOTION OF THE ‘TWO TRUTHS’ 


The Madhyamaka school pre-empts a falsification of its own Views bya 
re-application of its own methodology through its famous ‘two truths 
theory’: a distinction between samurti (conventional, preliminary) and 
paramarthika (absolute, ultimate) satya (truth). From the standpoint of 
paramarthika satya, samurti satya is false. However, from a Practical 
standpoint, and within the framework of samsdra, we need “conventional 
truth’ in order to function in a world made up of conventions and 
commonly perceived needs. It is all-important to go first to the very limits 
of samurti satya in order to become aware of its self-contradictory nature 
and to experience its emptiness. With that comes the realization that 
there is no ‘own-nature’ of anything and that concepts that express 
conventional truths are mere conventions, without intrinsic connection 
to reality. Then one can leave it all behind and realize paramarthika 
satya. The latter is only possible in a ‘yogic consciousness’ in which 
nothing of the transient multiplicity is preserved. 

At the level of paramartha the concerns of what we today would call 
psychology/psychotherapy, gnoseology/epistemology, and ontology! 
metaphysics coincide: the highest ‘truth’ is at the same time highest 
‘freedom’ and ‘no-thing-ness’. These aspects are treated in studies like P. 
Fenner's ‘A Therapeutic Contextualisation of Buddhist Madhyamaka 
Consequential Analysis’, E. Streng's ‘The Buddhist Doctrine of Two 
Truths as Religious Philosophy’ and M. Mehta's ‘Sanyata and Dharmata: 
The Madhyamaka View of Reality'.!* On the paramarthika, i.e. the ‘real’ 
level, truth is not identical with a correspondence between concepts and 
(experiential) reality, but with ‘Buddha-nature’, which is infinite 
compassion with suffering humankind. 


THE PRASANGA METHOD 


The term pariksa, which Nagarjuna uses, can be translated in different 
ways: as ‘critique’ (moving it close to Kant's eighteenth-centur) 
methodology), as ‘analysis’ (which makes it a parallel to twentieth” 
century linguistic analysis), or as ‘deconstruction’ (which makes it soun 
“‘postmodern’). All these parallels bring out something specific, but they 
should not be pressed too much. ; 

The prasanga method which Nagarjuna uses has its *hermeneut! 
centre’ in his existential experience of the bodhi-citta-utP4 a, à 
flashlike illumination and awakening of the ‘Buddha-mind’. Nagárju? 


cal 
he 
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a_a 9 ————— MEE 
WHAT IS NIRVANA? 


If all there is, is a void (Sünya), there is no arising and no ceasing. Whose 
nirvana iS then wished for through the elimination and cessation of what? 
If all there is, is a non-void, there is no arising and no ceasing. Whose 
nirvana is then wished for through the elimination and cessation of non-what? 
Nirvana is said to be non-eliminated and non-obtained, non-destroyed 
and non-eternal, non-obstructed and non-arisen. 

Nirvana is not an entity characterized by old age and death: there is no 
entity that does not age and die. 

If nirvana were an entity, nirvana would have to be composite. No entity 
has ever been non-composite. 

If nirvana were an entity, how could it exist without a substratum? Nor is 
there any entity ‘nirvana-without-substratum’. 

The Lord has declared the destruction of both becoming and 
unbecoming, therefore nirvana is considered to be neither a being nor a 
non-being. 

If nirvana were both non-being and being, then moksa would be both 
non-being and being; and that is not right. 

If nirvana were both non-being and being there would be no 
unconditioned nirvana, because these both were conditions. 

There is no distinguishing quality between samsara and nirvana. And 
there is no distinguishing quality between nirvana and samsara. 

Since all dharmas are empty, what can be finite, what infinite? What can 
both have and not have an end, or neither have and not have an end? 

What is ‘that’ and what is ‘other’? What is ‘eternal’ what is ‘non- 
eternal’? What is ‘eternal-and-non-eternal’ and what is neither of both? 

The cessation of all perception, the cessation of the world is bliss. No 
dharma has been taught by the Buddha anywhere, of anything. (Nagarjuna, 
Madhyamaka-karikas XXV, 1-6, 10-12, 18, 22-4) 


. . f 
does not use the reductio ad absurdum in a frivolous manner O° out o: 


Spite, he uses it in order to make room for true insight. m aa 
through it he takes himself out of the game of argumentative philosophy 
and moves into the realm of intuitive wisdom ~ to silence: 


Sanyata theory and the prasanga 


The d i 
Madhyamaka, based as it is on the ken esee 


method, is indeed unassailable, for not © 
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himself to a kind of philosophical deconstruction — and therapeutic 
dehabituation — with respect to dichotomizing conceptualization while 
refraining from propounding any propositional thesis of his own, but any 
argument adduced to combat and refute the theory of śānyatā is devoid of 
cogency, and falls into line and reinforces the Madhyamaka theory, since 
all things can be shown to be equally non-substantial.5 


Moreover: 


the immunity of the Madhyamaka theory is the consequence of the 
annullment (‘zeroing’) of all hypostatized and dichotomously structured 
concepts, and it pertains only to the domain of an entity conceived of in 
terms of a conceptual dichotomy.'® 

Nagarjuna’s regular way of analyzing and deconstructing (that is 
‘emptying’ or ‘zeroing’) any postulated entity is first to show that its 
substantial self-nature has been constructed and posited in terms of 
related terms (e.g. utpdda/nirodha, svabhavalparabhava, samskrtal 
asamskrta) ... Nagarjuna shows that since these sets are made up of 
interrelated and hence dependent concepts or categories, no term can be 
posited as a real entity possessing independent and substantial svabhava 
or ‘aseity’; for the postulated svabhava is by its very definition unable 
ontologically to exist within the above-mentioned sets of correlates." 

The characteristic of reality (tattva-laksana) is then to be free from 
dichotomizing conceptualisation and, accordingly, to be without multi- 
plicity, still and undeveloped in discursive development.! 


For N. P. Jacobson: | 


Buddhism is humanity's first systematic attempt to free itself from what 
Freud called the tyranny of the superego, and from what Wittgenstein 
called the tyranny of language. Buddhists have never tried to control life 
in themselves and others under the dictates of an existing form of 
understanding, regardless of how hallowed its source.!? 


Bimal Krishna Matilal, in his very thoughtful paper ‘Is Prasanga 4 For 
of Deconstruction?” suggests a similarity between the socio-intellectual 
climate of today, which gave rise to ‘deconstruction’, and the age ° 
REGERE, which developed the prasanga method. Matilal identifies the 
Freudian’ roots ‘of ‘deconstruction’: ‘The major preoccupation of the 
author, or rather the dominant concern of the text, is shown to beral 
itself. Deconstruction is in a sense “the interpretation of dreams". 
Nagarjuna also writes ‘under erasure’ — he denies any essenti 


relationship between word and reality, but he is using the customaly 
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reality-referring words nevertheless. Similarly the strange adherence to 
metaphysics while denying it with so many words that ‘free us from and 
guard us within the metaphysical enclosure’ has its parallel in the 
prasanga method as well. 

Jaspers calls Nagarjuna a ‘representative of this extreme possibility of 
transcending metaphysics by means of metaphysics’.*! It would not work 
if there were not a larger un-named framework for the names that are 
rejected. While logically deconstructionists would have to deconstruct 
their own de-/reconstructions and thus take themselves out of the game, 
they trust that the possibilities of deconstruction/reconstruction are 
infinite and that ‘deconstruction possesses the lure of abyss as freedom’ 
because we never ‘hit the bottom’.”” 

From what little we know about the time in which Nagarjuna lived, 
its political instability and philosophico-religious anarchy, we may well 
infer that his profound scepticism towards the ‘systems’ was nourished 
by the corruption of secular as well as religious authorities, and that his 
distrust towards language as means to express truth was based on very 
solid evidence of deceit in everyday life. ‘Words of authority’ were not 
necessarily ‘words of truth’ anymore, and the clash of authorities left 
everyone bewildered. It is not without significance that, as tradition has 
it, so many of the major figures of Madhyamaka were princes who had 
renounced their claims. 


Nagarjuna was ... engaged in a radical rethinking of the philosophical 


endeavour, that is, of the very idea of philosophy and the terms in which 
it is to be pursued. And by turning away from the construction of a 
speculative doctrine involving the postulation of entities having some 
kind of self-nature, he clearly sought to keep strictly to the Middle Way 
indicated by the Buddha in the only manner he found commensurate 
with ir.23 


YOGACARA: ‘MIND ONLY’ 


Historically the last, and according to man 
€xpression of Mahayana Buddhist thought is known under the pa 
names of Yogācāra (Yoga-path) and Cittamatra (Mind Only). ae 
designations characterize that tradition. For long periods the D vat 
founder Maitreyanatha was identified with the Maitreya Be i 
himself, assuming a kind of 'divine revelation’ for the basic writings O 


y scholars the highest 


182 o Buddhism A SHORT INTRODUCTION 


Yogacara that placed them on a level higher than the Pali Canon, in 
which were recorded the (imperfectly understood) words of the Buddha 
in his earthly appearance. 

That (mis-)understanding was nourished by the legendary history 
of Asafiga, the historical author of important Yogacára texts, which 
states that Asanga, after lengthy periods of self-mortification and 
prayer, was bodily taken up by Maitreya to the Tusita heaven and 
there received instruction in the right understanding of the Prajñā- 


uz 24 
paramita literature. 


History of Yogacara 
MATTREYANATHA 


Many scholars today assume that Maitreya, the teacher of Asanga, wasa 
historical figure (about whom very little is known) and that he was the 
author of the following five works: 


. Abhisamaya-alamkara; 

. (Mabayana)-sutra-àlamkara; 
Dharma-dharmata-vibhanga; 
Madhyanta-vibhanga; 

5. (Mabayana)-uttara-tantra. 


aope 


If Asanga, as generally assumed, flourished c. 310-90 ce, Maitreya will 
have to be assigned to c. 270-350 ce. The basic tenor of his works is one 
of reconciliation of the various schools of Buddhism, Hinayana as wells 
Mahayana. 

His first two works attempt to bring some kind of systematics into the 
huge and unwieldy mass of Mahayana writings, synthesizing the various 


teachings into a kind of universal Buddhist philosophy. According to Bu- 
ston Rimpoche 


the Sutra-alamkara contains an exposition of all the Mahayanist 
Doctrines in abridged form: 


Like wrought gold, an unfolded lotus flower, 

like well prepared food, enjoyed by those who were starving, 

like a message agreeable to hear, or like an opened chest 
full of jewels, the Doctrine, that is expounded here, is the 
cause of the highest delight, 

In such a form its content is presented (to the reader he 
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The next two works re-assert a Middle Way between the extremities of 
sarvastivada and Madhyamaka (szmyata) by postulating some kind of 
provisional reality for consciousness: 


According to Maitreyanatha the śānyatā of the Madhyamikas is an 
extreme view, and as such to be rejected: Reality is both existent and non- 
existent. It is existent inasmuch as it constitutes the real being of 
phenomena, but non-existent inasmuch as in it the subject-object-relation 
inherent in mundane experience does not obtain.” 


As the Madbyanta-vibbanga says: 


The unreal imagination is; duality does not exist in it, but voidness exists 
in it, and it also exists in this. 


ASANGA AND VASUBANDHU 


The brothers Asanga and Vasubandhu?" (c. 320-400 ce), recipients of 
Maitreya's revelation, are considered the most important authors of 
Yogācāra. Traditional Buddhist sources contain much (legendary) 
information about them. 

Bu-ston Rimpoche introduces the biographies of Asanga and 
Vasubandhu in the context of the last of three calamities that had 
befallen ‘the Highest Doctrine from its foes’. A brahman woman, 
Prasannasila, vowed to make her sons — if she were to have any — 
‘propagators of the Doctrine’. She bore Asanga from a Ksatriya, and 
Vasubandhu from a Brahmana father, and ‘drew on their tongues the 
letter A and performed all the other rites in order to secure for them an 
acute intellectual faculty’. When they grew older, their mother told them: 
"You must purify your minds and expound the doctrine." 

Vasubandhu went to Kashmir to study with Sanghabhadra (a 
Sarvastivadin), Asanga withdrew into a mountain cave, leading an 
ascetic’s life, propitiating Maitreya in order to obtain his help. After 
twelve years he was about to give up. When he stopped on the road to 
comfort a dog that had been injured, the dog turned out to be Maitreya. 

© Asanga’s complaint that Maitreya had appeared only now, after all 
longing for him had left him, Maitreya answered: ‘I was here from the 
very beginning, but thou couldst not see ms, owing to thy own 
obscurations. Now, as great commiseration has arisen in thee, thou hast 


come purified and canst now behold me.’ 
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Ascertaining that he desired to learn from Maitreya how to expound 
the Mahayana doctrine, Maitreya took Asanga up to the Tusita heayen 
where he was allowed to spend one moment, according to the divine 
time-scale (equivalent to about fifty human years). 

The fruit of the vision was the Yogacdrabhumi, among other works, 
The Yogacarabhumi is a massive work and is usually considered the most 
important Yogacara text. It consists of five sections: 


Bahubhumika-vastu which expounds the Yogacara doctrine; 

. Nirnaya-samgraba, a kind of commentary on the preceding; 
Vastu-samgraha; 

Paryaya-samgraha; 

Vivarana-sarngraha, explaining word-meanings and methods of teaching. 


V2 gm $9 D» n 


Asanga is also credited with having written two large works, 
Abhidharma samuccaya and Mahayana-samgraha. 

Vasubandhu, meanwhile, had written a massive encyclopaedic work, 
the Abbidbarma-kosa, a summary of Sarvastivada Buddhism in about 
600 verses. After his conversion to Yogacara thought by his brother 
Asanga, he added a bhasya (commentary) to the text, in which, from a 
Yogacara perspective, he freely criticized the Sarvastivada doctrine. The 
Abhidharma-koéa, together with its bhasya, is one of the most important 
presentations of Buddhism in general.?? Vasubandhu is also the author of 
three short systematic works: 


e VimSatika (Exposition in Twenty Verses); 
© Trimsikavijnaptikarika (Exposition of Vijfapti in Thirty Verses); 
e Trisvabhavakarika (Exposition of the ‘Three Natures’). 


STHIRAMATI 


Sthiramati (fifth century cE) is credited with having written commen 
taries on the Abhidharma-kosga and the Abhidharma samuccayt- Te 
only work preserved in Sanskrit is the Madhyantavibhagatika. i 
characterizes Yogacara as teaching: ‘all this is neither empty Erde 
empty' (sarvam idam na Sunyam na-asunyam iti Prajfia-paramita): 


SANTARAKSITA AND KAMALASILA 


In the seventh century cE a Yogacara-Madhyamaka synthesis A 
brought about in Santaraksita's massive encyclopaedic work Taf 
sangraha and Kamalasila’s Pañjika on this (see p. 163). 
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OTHER AUTHORS 


Other famous authors of Yogacara treatises are Atiáa (eighth century cE) 
author of the Bodbipatbapradipa; and Tson Khapa (twelfth century 
ce), author of a major treatise in Tibetan,” both of them already close to 
Vajrayāna (which by some is considered a further development of 
Yogacara). 


Distinctive Yogacara doctrines 
THE VIJNAPTI-MATRATÀ (MIND ONLY DOCTRINE) 


Yogacara, avoiding the extremes both of the seeming nihilism of the 
Sanyavadins, and of the implicit realism of the Sarvastivadins, held on to 
a doctrine of Mind Only, i.e. the reality of consciousness and the notion 
that the world is a world of ideas only, not of things. 


Everything may be unreal, imaginary, but this act of imagination itself 
cannot be similarly dismissed. All the contents of a dream may be unreal, 
but the dream-experience itself — the experience that constructs and 
projects the dream-contents — is a psychological fact that cannot be 
denied. This experience or consciousness is basic, but its internal 
diversification as the experience of apparently external contents is unreal. 
There is nothing really there to be seen, and so the seeing too, as the seeing 
of contents, is unreal. Consciousness has to be divested of this apparent 
duality of seeing and seen, subject and object (grahadvayasinya). We see 
thus the ramifications of the notions of sunyata: pudgala-sunyata — drsti- 
sanyatà — grábadvaya-sinyata 
Yogācāra insists that whereas vijieya does not exist, vijriapti exists. 
Vijieya is only an abbása (apparent reflection) of primary vijnana. The 
bifurcation of vijfapti into vijīāna and vijneya takes place under the 
influence of the vasanas, imprints of (former) karma. 
Habitually we verbalize and conceptualize. However, on the basis of 


Concepts or the content of our consciousness alone we cannot come to à 


Conclusion regarding the existence of non-existence of an extrinsic 
conceptualized thing 


reality. While it is wrong to impute existence to à < WE ERE 
Sam4ropa), it is also wrong to deny the existence of the thing-in-itse 
labavada), which is inaccessible to verbalization. ne 
Vijfiapti is not exhausted by conceptualization. The Yogäcāra 2 a 
nows four stages of comprehension, of which conceptualization 1s but 
One: 
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A 
THOMAS MERTON’S ENLIGHTENMENT 


Thomas Merton was an American Trappist monk and a well-known writer 
on spirituality. In his later years he felt strongly attracted by Buddhism and 
became a close friend of D. T. Suzuki. Invited to attend a conference on 
world monasticism in Bangkok, he took the time to travel extensively 
through India and Sri Lanka. He tragically died during the conference in 
Bangkok, apparently through accidental electrocution. The following extract 
is from The Asian Journal of Thomas Merton, published posthumously on 
the basis of his diaries by some of his close friends. It relates to Merton's 
visit to the ancient Buddhist site of Polonnaruwa, Sri Lanka. 


Polonnaruwa ... a low outcrop of rock, with a cave cut into it, and 
beside the cave a big seated Buddha on the right, and Ánanda, 
| guess, standing by the head of the reclining Buddha ... 

| am able to approach the Buddhas barefoot and undisturbed, my 
feet in wet grass, wet sand. Then the silence of the extraordinary faces. 
The great smiles. Huge and yet subtle. Filled with every possibility, 
questioning nothing, knowing everything, rejecting nothing, the peace 
not of emotional resignation but of $unyata that has seen through every 
question without trying to discredit anyone or anything — without 
refutation — without establishing some other argument ... 

Looking at the figures | was suddenly, almost forcibly jerked clean 
out of the habitual, half-tied vision of things, and an inner clearness, 
clarity, as if exploding from the rocks themselves, became evident 
and obvious. The queer evidence of the reclining figure, the smile, 
the sad smile of Ananda standing with arms folded ... 

The thing about all this is that there is no puzzle, no problem, and 
really no 'mystery'. All problems are resolved and everything is clear, 
simply because what matters is clear. The rock, all matter, all life, i 
charged with dharmakaya ... everything is emptiness and everything 
is compassion. 

| don't know when in my life | have ever had such a sense of beauty 
and spiritual validity runnning together in one aesthetic illumination ..- 
| know and have seen what | was obscurely looking for. | don't know 
what else remains but | have now seen and have pierced through the 
surface and have got beyond the shadow and the disguise .-- , 

It says everything, it needs nothing. And because it needs nothing It 
can afford to be silent, unnoticed, undiscovered. It does not need to be 
discovered. It is we who need to discover it. (The Asian Journal 0 
Thomas Merton [New York: New Directions Books, 1975], pp. 235-9 


ooo 
* 
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1. loka prasiddha tattvartha: reality as accepted by common sense (sense 
perception); 

2. yukti prasiddha tattvartha: reality as it appears in concepts (logic); 

3. klesavarana visuddhi jfdna gocara tattvartha: reality comprehended 
after discarding the notion of object (solipsism); 

4. jfianavarana visuddhi jñāna gocara tattvartha: reality comprehended 
after discarding the notion of entity (realism). 


THE ALAYA-VIJNANA (STORE-HOUSE CONSCIOUSNESS) 


The most characteristic and most disputed new concept introduced by 
the Yogàcárins is that of the dlaya-vijnana, the ‘storehouse-conscious- 
ness’. In order to account for the possibility of thought arising and of the 
comparability of concepts among diverse people, the Yogacarins 
postulated a form of latent consciousness rather like a computer's 
memory, consisting of the ‘seeds’ (bijas) left by previous acts: 


Every willed action produces an effect (vdsana) ... These vdsands are 
stored in the dlayavijndna in the form of seeds. As the seeds fructify and 
produce results, they develop touch, mental activity, feeling, perception 
and will ... This is the first transformation of consciousness. The second 
transformation takes place, when manas, or ego-consciousness evolves 
from the alayavijndna, and the third, when by means of the six-fold sense- 
activity, perceptions of colour, sound, temperature, resistance etc. arise 
and are wrongly interpreted as a subjective and objective world, each 
independent of the other. The vijnanas associated with the six faculties of 
sense together with the manovijnana, or ego-consciousness comprise the 
pravrittivijiána (evolving consciousness) ... and these seven, and the 
ālayavijňāna, make up the eight consciousnesses of the Yogacara school. 


The alaya is neither empirical nor to be confused with an I-conscious- 
Ness. Its content is pure ‘objectivity’, not a particular object: 


This bare objectivity is the first precipitation of the transcendental 


illusion. It is the primary projection on the part of consciousness ~.. ine 
subjectivity in the dlaya is not to be confused with the empirical ego, the I. 
It is not to be equated with the dtman of the Brahmanical systems The 
álaya is dynamic will, creating its own contents ... The dtman is à 
Projection and not 4 reality amined DARE DESC am EE 
consciousness where egoity has not yet emerged ... The alaya is the hist 
Phenomenalization of the Absolute ... The p 


rogression from the dlaya 
onwards is to be understood only in logical terms. The process is not 
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historical, and does not have a definite 
Other vijñānas have breaks in their flow 
end of phenomenal existence.?$ 


point of departure in time , 
while the dlaya lasts up to the 


THE TRI-SVABHAVA (THREE OWN-NATURES) 


Vasubandhu devotes: a separate treatise to the notion of tri 
(threefold nature of nature) which is, as it were, a corollary to 
The tri-svabhdva consists of: 


-svabhava 
the dlaya, 


° partkalpita svabhava: ‘own-being’ as being projected, reconstructed; 
* paratantra svabhava: ‘own-being’ as being dependent on others; 
* parinispanna svabhava: ‘own-being’ as being absolute. 


All things, understood by whatever mode of cognition, are of the nature 
of reconstructions (since they do not exist as such in themselves). Mental 





———————— € 
THE THREE BUDDHA-NATURES 


It is admitted that the three natures, the imaginary, the dependent and the 
absolute one, are the profound object of the wise man's knowledge. - 

What appears is the dependent nature, as it appears is the imaginary 
nature, the eternal non-existence as it appears of what appears must be 
known as the absolute nature, because of its inalterability. ' 

And what does appear? The unreal mental creation. How does it 
appear? With duality. What is the non-existence with this duality of that 
dependent nature? It is the fact that the essence of the.dependent nature is 
the non-duality in it. : Bt 

And what is the unreal mental creation? The mind, because as it Is 
imagined and as it imagines its object, so it is not at all. 

It is admitted that mind is twofold, according to its being either cause or 
effect: the consciousness that is called à/aya (receptacle) and the 
consciousness that is called pravrtti (functioning) which in its turn is sevenfold. 

The nature imagined by ignorants is considered as something whose 
essence is duality and unity. Duality because of the duality of the imagined 
object, unity because of its being one due to the non-existence of that 
duality. (Vasubandhu, Trisvabhavakarika 1-5, 6, 14, trans. by F. Tola and C. 
Dragonetti, Journal of Indian Philosophy 11 (1983), pp. 251-3) 


Li a DA RA — 
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reconstruction is dependent on other factors. The ‘real nature’ consists of 
paratantra devoid of parikalpita: thus parinispanna (absolute reality) is 
neither identical with nor different from the paratantra or parakalpita 

Ultimate being is inseparable from ultimate non-being.?? 


MADHYAMAKA AND YOGACARA: DECONSTRUCTION 
AND RECONSTRUCTION 


The Yogacara ‘reconstruction of the Buddha-word' consists in its 
assumption of a (preliminary) reality of an alaya-vij&ána', in other 
words a consciousness, that, if ‘ripened’, inevitably produces words in 
which consciousness, and consciousness of something, is contained. Thus 
a ‘ripening’ of ideas of truth, salvation, law, etc. would — at the first stage 
- result in words expressing truth, salvation, law, such as Buddha spoke 
in his earthly manifestation. 

The correlation between the nirmana-kaya of Buddha, his words and 
a conceptual understanding of truth, is ‘real’ on the level of (preliminary) 
consciousness (and only real there!). The other two kayas of the Buddha 
correspond to the higher levels of consciousness/reality, which are ‘more? 
real. It is probably significant that Yogacara (rather than Madhyamaka) 
was so eagerly translated into Chinese as ‘Buddhism’ proper. 

In contrast to the Madhyamakas with their radical deconstruction of 
the Buddha-word, the 


Yogácáras again revert to a constructive and positive theory of reality. Pure 
Consciousness is real, but its self-bifurcation into the subject-object 
dichotomy is unreal. The two terms in this relational situation — the subject 
and the object, are not, however equally to be dispensed with. The object 
exists only in its being constructed and projected, and is nothing in itself. The 
subject cannot be similarly dispensed with. It is identical with the act of 
willing, that which constructs its own content. It is therefore identical with 
Pure consciousness (vijfaptimdtrata), only its apparent assumption of the 
tole of the subject is to be denied ... The middle position [between 
Abhidharmaka and Madhyamaka] is Yogacara which maintains the reality 
of the subject while denying it with regard to the object. 


With r egard to the nature of the Buddha-word, the same can be said. The 

Ogācāras ‘reconstruct’ the Buddha-word in a twofold sense: they rely on 
New? scr iptures, a direct revelation of the Buddha in his sambboga-kaya 
(an improvement over revelations of the Buddha in his nirmana-kaya!) 
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and they ascribe identifiable meaning to it. Through th 
Buddha-word is related to parinispanna svabhava. 

It appears that in the beginning the practical aspect of Yogacára was 
more prominent: the term ‘Yogacara’ means that yoga-meditation was 
the most important means to reach Buddhahood. All ten bhūmis had to 
be passed through by means of it, whereas later the more speculative side 
was emphasized: Vijaapti-mdatrika Vijüünavada or Vijñapti-mātrata 
stresses the unreality of everything except consciousness. Parallel to this, 
pratitya-samutpada was first understood as primarily expressing a moral 
concatenation of births and deeds, whereas later it was turned into an 


instrument to gain a more metaphysical/gnoseological insight into the 
structure of reality. 


e ålaya-vijñäna the 


TANTRIC BUDDHISM 


While studies of what is variously termed Vajrayāna, Mantrayāna, or 
Tantric Buddhism have increased dramatically in quantity and quality 
over the past few decades, the terminology, as well as the exact placing of 
this form of Buddhism, is far from agreed. The problem is magnified by 
the fact that most of the texts belonging to this school are not written in 
Indian languages but in Tibetan, Chinese and a host of Central Asian 
languages. As can be expected, elements of the native local traditions of 
these countries became inextricably mixed with Buddhist concepts, 
making it all the more difficult to define Tantric Buddhism in relation to 
other religions or other Buddhist traditions. 

Many authors claim that Vajrayana or Mantrayàna is only one of two 
main branches of Mahayana (the other being the Páramità tradition), 
and that within this, Tantricism is only one specific development, not 
shared by the whole of Vajrayana, which is understood as a practice 
based on Madhyamaka and Yogacara philosophy. Since the field is s° 
large and so difficult and as I lack specialist qualifications in this area and 
am unfamiliar with most of the languages involved, I shall restrict mysel 
to dealing with the history of Tantric Buddhism in India and a summary 


of Buddhist Tantric teachings contained in some Sanskrit works 
accessible to me. 


A brief history of Tantric Buddhism in India 


The Guhya-samaja-tantra, also ca 


lled the Tathagata-gubyaka, one of the 
earliest (anonymous) texts of Indi 


an Tantric Buddhism, has been ascribe 
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by various scholars to either the thir 
ce. The first name associated with Tantri 


e Madhyamaka-karikas, but a 
ame. His disciple Nagabodhi 
who introduced Tantric Buddhism 
ntury. The most important name, 
whose life is embedded in a garland 
and magic feats to him. Born as a 
s invited by Santaraksita^? to Tibet 


seventh-century master of the same n 
became the teacher of Vajrabodhi, 
into China in the early eighth ce 
however, is that of Padmasambhava, 
of legends attributing many miracles 
prince in Sambhala, Uddiyana, he wa 
to help establish Buddhism there. 

Under the protection of the Pala dynasty that ruled in eastern India 
during the eighth century, Tantric Buddhism flourished in Bengal and 
Orissa. The Palas founded the university of Viktamasila, which became 
the centre for Tantric Buddhism. It also became a centre for translating 
Buddhist texts into Tibetan, and many Buddhist scholar-monks went 
from there to Tibet to teach. Some of these names have become quite 
famous, such as Sarvajfiadeva, Jinamitra, Danagila, Dharmakara, Tilopa, 
Naropa and Atisa. 

With the destruction of the Buddhist centres by Muslim invaders in 
the twelfth century, Indian Buddhism all but disappeared, surviving only 
in some remote areas of Bengal and Kashmir. 


Indian Tantric Buddhist literature 


While Originating in India, Tantric Buddhism flourished largely in Tibet, 
China, and Central Asian countries, and the vast majority of texts are in 
non-Indian languages. From the texts available in Sanskrit, the Gubya- 
Samaja-tantra stands out as an early and authoritative work. ? The literal 
translation of the title is ‘Tantra of the Secret Society’. According to 
€noytosh Bhattacharyya, ‘the secret conclaves that grew on the ruins of 
the monastic order, as conceived and established by Buddha, dadoa 
M course of time into big organisations called Guhyasamajas’.”~ These 
Were or iginally not accepted by traditional Buddhists, because their 
teac ing had no foundation in the canonical writings. In order i 
“Bitimate themselves they produced a new sarigiti, a collection of sayıngs 
Attributed to the Buddha, the Guhya-samdja-tantra. The work itself 
ty its content had been kept secret for so long and claims that 
actices should be accepted as leading to liberation. 
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The Gubya-samája-tantra is probably the first work mentioning th 
five Buddhas and their five bodhisattva emanations. Contrary to m 
asceticism taught by earlier schools of Buddhism, it proclaims that the 
ultimate aim of life can only be obtained through gratification of all sense 
desires and by acting contrary to established conventions. It also 
encourages the development of supernatural powers (siddbis). 

The tantra begins by describing the celebrated mandala of the five 
Buddhas: Amoghasiddhi, Amitabha, Vairocana, Aksobhya and Ratna- 
sambhava, who play such a large role in Tantric Buddhism (see figure 
4).44 They are known as the Dhyani Buddhas, the forms of the Buddhas 
that are generated by the meditation in trance. The Lord Bodhicittavraja 
performs five contemplations, uttering with each a mystical mantra: 


e jüanapradipa-vajra: mantra vajradbrk; 

e sarvatathagata-samayasambhava-vajra: mantra jinajik; 
e sarvatathagata-ratnasambhava-vajra: mantra ratnadhrk; 
e mahdaraga-sambhava-vajra: mantra arolik; 

e amogha-samayasambhava-vajra: mantra prajnadbrk. 


Identifying with each of these mantras he materializes as five male and 
five female deities: 


Aksobhya** DveSarati 
Vairocana Moharati 
Ratnaketu (Ratnasambhava) Irsyarati 
Loke$varamahavidyadhipati (Amitabha) ^ Ragarati 
Amoghavajra (Amoghasiddhi) Vajrarati 


After that he becomes immersed in four contemplations, resulting 1" 
transformations into the guardian deities of the four quarters: 


yamantakrt 


East 
prajnatakrt South 
padmantakrt West 
vighnantakrt North 


The combination of the five male and the five female emanations together 
with.the four quarters results in the famous magic Dhyānī Buddha 
mandala that plays such a great role in Tantric Buddhism. 


The .Gubya-samaja-tantra teaches a sixfold yoga to reach Buddha 
hood. It consists of: 
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Figure 5 The Dhyani Buddha mandala 
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e pratyahara (withdrawal of the senses); 
e dhyana (contemplation); 

e pranayama (regulation of breath); 

e dharana (support); 

e anusmrti (remembrance); 

e samadhi (deep trance). 


The text also offers charms and incantations for all kinds of situations; 
how to conquer an invading army, how to acquire great wealth or how to 
gain supernatural powers, for example. 


Everything is Buddha 


The tendency to multiply the Buddha and to create innumerable 
emanations of the Tathagata is complemented by an attempt to correlate 
all aspects of the universe with one of these, and thus quite literally to 
transform everything into the Buddha. All Tantric Buddhist texts have 
schemata that link up the Buddhas with directions, colours, elements, 
parts of the human body, virtues and vices — nothing is excluded (see 
tables 1 and 2). This is the theoretical grounding for Tantric practices: 


Most other spiritual paths require a turning away from dark to light, 
whereas Vajrayana yogins, welcome both demons and angels as their 
allies. Transcending good and evil, they transmute them both back into 
that pure essence from which the universe's whirling phantasmagoria is 


mentally created. Manipulation of the forces of good and evil provides the 
power. 4$ 


It almost goes without saying that such a ‘Way of Power’, an attempt to 
identify all parts of the body and all aspects of the universe with Buddha- 
emanations, is not based on concepts and theories but on ritual and 
psycho-physical practice. Ritual is of the essence in Vajrayana and 
worship is one of its hallmarks. It should be emphasized at this point that 
not all Vajrayana or Mantrayana is Tantric. The non-Tantric forms 
resemble Mahayana worship in all but smaller details. The Tantric forms 
involve the worship of the five ‘secrets’ or ‘forbidden things’: intoxicating 
drink (madya), fish (matsya), meat (mamsa), fried rice (mudra) and sexual 
intercourse (maithuna), called the parca ma-kara because the initial lette" 
of each is ‘m’. The practice of the ‘five m’ involves a transgression 9 
ordinary behaviour that has so much exercised outsiders. 
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One symbol always present in Vajrayana worship is the vajra, which 
gave the name to this form of Buddhism. It was variously qmd as 
meaning ‘thunderbolt’ or ‘diamond’ and was represented in the so-called 
vajra-sceptre and the vajra-bell, implements used in Tantric worship. As 
‘thunderbolt’, the vajra represented the flash-like enlightenment-thought; 
as ‘diamond’ it represented the impenetrable enlightenment-mind or the 
dharma-kaya. The vajra-sceptre embodies the basic philosophy of 
Tantric Buddhism: 


The centre of the sceptre symbolizes emptiness, and the three bulges 
represent the sense-desire, pure form, and formless worlds, which 
‘emerge’ from emptiness. The axis and four (sometimes eight) prongs 
represent the five main Vajrayana Buddhas whose unity is suggested by 
the merging of the prongs at the end of the sceptre. The whole is thus a 
supreme image of the dharma body from which the world and the 
Buddhas emerge.“ 


The vajra-sceptre and the vajra-bell together represent skilful means and 
wisdom. 


Tantric Buddhist philosophy 


To the Old Wisdom school, Nirvana had been the absolute opposite of 
this world. The early Mahayana had identified Nirvana and this world in 
the one Absolute Reality of emptiness. Now, in the Tantra, the world 
becomes a manifestation of the Dharma-body of the Buddha. 


For Tantric Buddhism the universe is identical with the Buddha - all its 
dimensions and qualities consist of Buddha-manifestations and becoming 
a Buddha now means merging with the universe. This is clearly no longer 
achieved through rational analysis and intellectual meditation. One has 
to find the correspondences between one's own body and the body of the 
Buddha, one has to discover the secret connections between oneself and 
the universe. The Buddha is present everywhere and in E 
Waiting to be discovered. The secrets of the universe were RE $ 
some accomplished beings, the eighty-four Mahāsiddhas, w A ive 
between the eighth and twelfth centuries and who transmitted them in 
their schools to the initiated few. i: : 
One of the means by which one can ‘tune in’ to the hidden, 
Omnipresent Buddha is the recitation of mantras, especially bija-mantras 
(seed mantras) that embody in a syllable the essence of enlightenment. 
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Probably the best known of these is the mantra of Avalokite&vara Om 
mani padme hum, consisting of the universal pranava Om, the 
invocation of the ‘Jewel in the Lotus’, and the seed mantra hum,” 4 
syllable that has no meaning in ordinary language but which is the means 
for the adept to identify with Avalokite$vara. 

Spells may be used to ward off the influence of evil spirits and 
malicious demons. Some of the shorter sztras are used as mantras and 
recited when facing danger, and sections were added to larger siitras to 
protect the reader from evil influences. 

In one branch of Vajrayana, called Mantrayàna, mantras have 
become the most important instrument for liberation. A whole science of 
mantras developed around the belief that mantras worked infallibly if 
correctly applied. The mantras were supposed to be the gift of higher 
beings to suffering humankind; thus the famous Om mani padme hum 
was one of Avalokite$vara's revelations for the benefit of those who 
would recite it. 

Mantras may be literally recited, or recitation may be effected by 
writing them on strips of paper and letting them flutter in the wind or by 
inscribing them on wheels, which with every turn create the power 
equivalent to a recitation.?! 

On the deepest level Buddhist Tantra aims to acquire prajfa, wisdom, 
a wisdom inherent in everything but hidden to the non-initiate. The 
duality of means to knowledge (upaya) and wisdom (prajfiá) has to be 
overcome in the knower if enlightenment-bliss is to take place. 
Grammatically, updya is masculine and prajna feminine: iconographi- 
cally, the union between them is represented in the famous yab-yum 
figures, the union of a male and a female: 


If prajnà (or śūnyatā), the passive, all-embracing female principle, from 
which everything proceeds and into which everything recedes, is united 
with the dynamic male-principle of active universal love and compassion, 
which represents the means (upaya) for the realisation of prajñā and 
śūnyatā, then perfect Buddhahood is attained.^? 


Prajra-paramita, ‘Perfection of Wisdom’, is both the ultimate goal of 
Vajrayana Buddhism and also the name of a vast literature which has 
only now begun to be explored by Western scholarship. It is concerned 
with discovering the perfection of wisdom in the Buddha’s mind, spec 
and body, through ritual (mudrā), potent formulae (mantras) and deep 
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meditation (samādhi). No aspect of reality must be left out because 
everything is Buddha, and no means must be forgotten, because 

. * 1 7i j 
everything 1S an instrument (upaya) of transformation. 


Tara, ‘the Mother of all Buddhas and Bodhisattvas’ 


Tara literally means ‘the one who carries over [the ocean of samsara]’. 
Her images are everywhere in Tibet and her worship seems at times to be 
more prominent than that of the Buddha(s) and bodbisattvas. There are a 
large number of stories connected with her origin, the most popular of 
which have her emerge from a tear that fell from the eye of 
Avalokite$vara when he considered the impossible task of saving the 
innumerable living beings from suffering. Avalokite$vara's tear formed a 
lake in which grew a lotus flower which opened to reveal the goddess 
Tara, the helpmate of Avalokite$vara in saving suffering beings.” There 
are many different forms of Tara, the most popular being the White and 
the Green Tara. Historically they are linked to two pious wives of a 
medieval Buddhist king, one a Chinese princess, the other Nepalese. The 
White Tara carries a fully open lotus, the symbol of the day; the Green 
Tara’s emblem is a closed lotus, symbolizing night. 

Atiga, the eleventh-century Buddhist missionary to Tibet mentioned 
on p. 185, propagated the worship of Tara, whose helpful interventions 
he believed to have encountered in many dangers. Originating from the 
Bodhisattva Avalokiteévara’s compassion, and with the salvation of 
suffering beings as her only reason for existence, it is not hard to 
understand that she would be hymned as the ‘Mother of all Buddhas and 
Bodhisattvas’ by her devotees and approached directly and without fear 
by all who find themselves in distress. 


NOTES 
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CONCLUSION 


BUDDHISM AS PHILOSOPHY AND RELIGION 


Roe as well as foes of Buddhism have declared it a ‘philosophy’ 
rather than a ‘religion’. The friends of Buddhism thereby meant to 
pay a compliment to the ‘rational spirit’ of its founder, the foes of 
Buddhism implied the absence of the salvific element in the Buddha- 
dhamma. They were guided in this assessment by notions of religion of 
biblical, largely Christian provenance, and by the post-enlightenment 
Western separation of philosophy from religion. 

India has never known this division and its religions are at the same 
time philosophies, and vice versa. However, not all adherents of Buddhism 
have either interest in, or aptitude for, the sophisticated conceptual 
acrobatics exemplified, for instance, in Madhyamaka and Yogācāra. They 
look at Buddhism as a way to perfection, a path to liberation, a ‘religion 
that conveys them to the ‘yonder shore’. Buddhism presents many features 
that are common to other religions as well, features that are often not 
dealt with in Western literature on Buddhism out of fear that this would 
damage the image of a purely rational, ‘atheistic? Buddhism that !5 
projected by many scholars and other ‘interested parties’. 

The real Buddhism, as lived in the traditional Buddhist countries of 
Asia, is based on faith, good works and trust in an all-embracing £/4€* 


that will eventually prevail against all suffering, anxieties and person? 
shortcomings. 


: 7 . 3 m-? 
Buddhist faith! has intellectual, emotional and practical dimensions. 
The Buddhist accepts on faith the truth of the Buddha-dhamm4, the 
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‘fact? of karma and rebirth, the reality of nirvana, the efficacy of the 
bhávanà (meditation) taught by the Buddhist masters. The substance of 
the Four Noble Truths, the facticity of the Chain of Causation, the 
emptiness of everything are first of all accepted in faith. While fi is 
considered a preliminary stage, later to be replaced by personal insight 
into the truth of these teachings, it is nevertheless indispensable for the 
beginner. Doubt would rule out progress along the Path. The ‘leap of 
faith’ required of the Buddhist ‘implies a resolute and courageous act of 
will. It combines the steadfast resolution that one will do a thing with the 
selfconfidence that one can do it’.? Its opposites, to be guarded against, 
are timidity, cowardice, wavering and a calculating mind that tries to 
figure out beforehand whether the deal is profitable. 


Faith is closely connected with ‘determination’ (adhimokkha) which 
consists in acting with resolute confidence, after one has judged, decided, 
and definitely and unshakeably chosen an object, and is opposed to 
slinking along like an irresolute child who thinks, ‘shall I do it, shall I not 
do it?” 


Faith also brings about inner security, serenity and lucidity. It frees one 
from worries and from being troubled by all manner of things. Buddhists 
say that someone who has faith loses the ‘five terrors’ and is no longer 
concerned about getting the necessities of life, losing reputation, about 
dying, about a bad rebirth or about the impression made on other people. 
‘Socially, faith involves trust and confidence in the Buddha and the 
Sangha.’> Someone with faith does not give in to peer pressure and public 
opinion. A Buddhist feels safe in the ‘Buddha-family’, which consists of 
Buddha-father, Wisdom-mother, Buddhist-brothers and Buddhist-sisters. 
Faith in the Buddhists’ understanding is both a gift and ONES its 
arising is an act of grace, but its cultivation depends on discipline and 
effort, 

Buddhists are taught that supp? nd 
brings merit (puñña) xin that an accumulation of merit will be cate 
for this life and the next, eventually leading to à condition in whic s 
ultimate aim can be reached. Pufifia is the ‘foundation and condition o 
heavenly rebirth and a future blissful state, the enjoyment (and dust 
of which depends on the amount of merit accumulated in a ores 
€xistence’.© The ‘meritorious actions’ that create punta are associate 
With charity (dana), good conduct (sila) and meditation (bhavana). 


rting the Sangha in whatever way 
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By giving meals and clothes to the bhikkhus, lay Buddhists 


d earn merit: 
thus the giver of food and robes thanks the recipient for providing the 
opportunity to augment puñña; the bhikkhu, as provider of this 


opportunity, need not show gratitude to the donor. Buddhist writings 
offer many instances of lay people depriving themselves and their 
families of necessities in order to support the Sangha materially, In 
practice, this often leads to indulging the bhikkhus and helping to build 
luxurious temples and monasteries. 

Merit is also created by observing the Five or Eight Precepts (pañca 
sila or attha sila) (see chapter 4) and by practising bhāvanā (see chapter 
6), the most preferred being the cultivation of metta (loving kindness). 
Merit collecting is a major factor in actual Buddhist life and a powerful 
incentive for following the Buddha path. 

Nor is Buddhism devoid of the notion of grace, if by grace we 
understand what is indicated by words like ‘gracious’, ‘graceful’ and 
‘gratitude’, that is a dimension of experience that goes beyond registering 
facts and a view of life that consists of more than claiming one’s rights. 
The very notion of Buddha’s compassion, which moved him to postpone 
his own final nibbana and to preach the Dhamma, is a ‘grace’ notion." 
People felt comfortable, protected and enriched in the presence of the 
Buddha, whom they experienced as gracious and generous. 

The ‘grace’ dimension of Buddhism becomes pronounced in the 
bodhisattva who, without being obliged to, out of free will and grace 
spends life after life helping fellow creatures attain their final aim. The 
bodbisattva's whole existence is a pouring out of grace, a grace that 
embraces the whole of creation. 

For the individual Buddhist, the bodhi-citta-utpada, the ‘arising of the 
Buddha mind’, the awakening of the most profound level of interiority, I$ 
a ‘moment of grace". Santideva compared it to a flash in a dark night that 
for a moment illuminates the world — it allows the Buddhist to see for a 
moment the world from a perspective of grace. It becomes the spark that 
kindles the fire of the most heroic pursuit of virtues. It is neither necessity 
nor duty that prompts the aspirant to take the bodhisattva vow and to 
sacrifice his life for others — it is an act of grace. 

Avalokite$vara, ‘The Lord Who Looks Down from On High’, is the 
"Lord of Grace’; Maitreya Buddha, the one to come soon, is ‘full o 
grace’, and Tara, the lovely embodiment of compassion, owes her very 
existence to grace. The kalyana mitta, the ‘good friend’ and guide on the 
Path, is a channel of grace. The notion of the brahma-vihara, especially 
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the idea of universal friendliness and compassion, regardless of 
reciprocity, is certainly a ‘grace-notion,’ The dharma-kaya is Buddha’s 
‘grace-reality,’ and his dhamma-nágara is a ‘reign of grace", 

While the Buddha encouraged his disciples to be ‘lamps unto 
themselves’ and not to rely on human mediators of salvation, he 
certainly did not suggest that all they needed in order to fd 
enlightenment was self-righteous manipulation of words and facts. 
When the Buddhists began to philosophize in a major way, largely in 
response to attacks from non-Buddhists, they made it clear that they did 
not aim at the construction of an all-embracing system that would 
contain all ‘truths’, but to push reasoning to its very limits so as to reveal 
its limitations. Enlightenment is a primordial existential event, not the 
verbal conclusion of a syllogistic argument. 

The personality of the Buddha and the total phenomenon of 
Buddhism are far too rich to be encompassed in limiting terms like 
philosophy or religion, as they are understood today. They have to be 
accepted and interpreted in terms of life, meaning and fulfilment, 
addressing and expressing a mystery as large and profound as human 
existence. 


NOTES 


1. Saddha (faith) is one of the five ‘cardinal virtues’ as enumerated by 
Buddhaghosa (Visuddhimagga XXI, 128). The other four are viriya 
(effort), sati (mindfulness), citta (concentration), upekkha (equanimity). 

2. I am following here the exposition which Conze gives in his Buddhist 

Thought in India, pp. 47-51. 

. e Conze, Buddhist Thought in India, p. 48. 

Ibid. 

- Ibid. p. 49. 

- Pali-Englisb Dictionary, p. 446. ' Exe reg 

am usd in the foll ie ideas from an article by Nis 

‘Mahayana bauddha dharma mē bhagavatkrpa evam guruktpà , \a'y2? 
50:1, Bhagavatkrpa (January 1976), pp. 261-2. 


NDOAW 


APPENDIX 1 


Buddhist literature: Primary sources 


he Buddha communicated his teachings orally; his immediate 
disciples, who began spreading the Buddha’s message during his 
lifetime, memorized it and probably often rephrased it. There are many 
recorded instances of the Buddha himself rephrasing his teachings 
according to his audience and the circumstances, and also of the Buddha 
correcting misunderstandings caused by his disciples’ teaching. There is, 
however, a great degree of unanimity in the wording of the central 
teachings such as the Four Noble Truths, the Eightfold Path, and the 
Chain of Dependent Co-origination. 

After the Buddha’s death the Sangha understood it to be its primary 
duty to preserve the Buddha-words. Considering the great importance 
given to memorization in ancient cultures (to study a text usually meant 
first to memorize it) it is not implausible to accept the testimony of 
tradition that individual bhikkhus from the Buddha's immediate 
following could recite large sections of the Buddha's teachings which 
later became incorporated into the Pali Canon. The Sangha convened 
several ‘recitals’ (sarigitis, *councils') for the purpose of establishing the 
‘true Buddha-dhamma’. When writing became more commonly used for 
purposes other than commerce and administration, those teachings 
which were in danger of being forgotten because few people, or perhaps 
even only one person, had memorized them, were also recorded in 
writing. 

According to reliable tradition, most of the teachings preserved by the 
sangha of the Theravadins were written down in Pali c. 80 BCE in Sri 
Lanka and preserved from then onwards in the form of books." From 
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that time the Theravadin sarigha introduced a division of labour: some 
bhikkbus were to devote themselves to meditating (vipassana-dhura), 
while others were to preserve the scriptures (gantha-dhura).? At a later 
date certain schools of bhikkhus specialized in Memorizing and 
preserving one particular part of the canon, very similar to the sakhas 
(family traditions) that preserved particular strands of Vedic learning. In 
the centuries between the Buddha’s death and the written recording of 
the Pali Canon, many parallel versions of the Buddha’s teachings were 
produced and promulgated by Buddhists outside the Theravada 
tradition. Since there was no central authority, there emerged other 
collections in Sanskrit which became canonical for other schools. The 
comparison between Pali and Sanskrit versions of certain texts has been 
revealing to translators of Buddhist texts into modern languages. 


THE PALI CANON: TIPITAKA 


The canon of the Theravada school of Buddhism is called Tipitaka 
(Three Baskets). It consists of three sections, the Vinaya Pitaka, the Sutta 
Pitaka and the Abhidhamma Pitaka. These are subdivided into an 
unequal number of texts of various lengths. The listing given here follows 
the edition of the Nalanda Devanagari Pali Series, published by the Bihar 
Government Pali Publication Board (BE 2500-5 cE 1956-61) in forty-one 
volumes. This Devanagari rendering of the Pali Canon, as constituted by 
the Sixth Council in Rangoon (1954-6) (Burmese Chattha Sangayana 
edition), differs in its sequencing of the books of the Pali Canon from the 
Roman edition published by the Pali Text Society from 1880. It is this 
latter which is the basis of most of the English translations published in 
the Sacred Books of the Buddhists and the Pali Translation Series. 


Vinaya Pitaka 


The ‘basket of discipline’ contains works that deal with the rules of life 


for Buddhist monks and nuns as established by Buddha. It ig 
major works: Mahavagga, Cullavaggas Parajika, Pacittrya, 


(making up about one-eighth ^f rhe entire Pali Canon). 


Sutta Pitaka E. 

; ikā ma 
The ‘basket of instructions’ is made up of Dem ed Be 
Nikaya, Samyutta Nikaya, Anguttara Nikaya an 


208 Buddhism A SHORT INTRODUCTION 


Khuddaka Nikāya itself consists of Khuddakapatha, Dhammapada 
Udāna, Itivuttaka, Sutta Nipāta, Vimanavatthu, Petavatthu, Theragatha. 
Therigatha, Jataka, Niddesa, Patisambhidamagga, Apadana, Buddha. 
vamsa and Cariyapitaka. The Sutta Pitaka makes up over half of the 
entire Pali Canon. 


Abhidhamma Pitaka 


The ‘basket of the higher Dhamma’ is largely made up of system- 
atizations of the teachings contained in the other two baskets, mainly 
according to numerical patterns. It consists of Dhammasangani, 
Vibhanga, Dhatukatha, Puggalapannatti, Kathavatthu, Yamaka and 
Patthana and makes up about three-eighths of the Pali Canon. 


The very large number of post-canonical Pali works and of the Sanskrit 
Mahayana scriptures have been mentioned in the next section selectively, 
i.e. only works of which an English translation exists. 


NOTES 


1. The Pali Canon probably represents translations from an older language 
(Magadhi?) in which the Buddha had spoken. 

2. Gombrich, *How the Mahayana Began', pp. 24f. 

3. Rahula, History of Buddhism in Ceylon (pp. 158ff.) reports the 
astonishing fact that the bhikkhus of Sri Lanka came to the conclusion 
that study was a more important activity than meditation to ensure the 
continued existence of the Buddha-sdsana. 


APPENDIX 2 


English translations of Buddhist sources 


Abbreviations: 

SBE: Sacred Books of the East; 
SBB: Sacred Books of the Buddhists; 
PTS: Pali Text Society. 


PALI CANON 


Vinaya Pitaka 


SBE, Vinaya Texts: 

Vol. XIII, Patimokkha, Mahavagga (first part) 
Vol. XVII, Mahavagga (2nd part), Cullavagga (1st part) 
Vol. XX, Cullavagga (2nd part) 

Trans. T. W. Rhys Davids and H. Oldenberg, 


SBB, Book of the Discipline, 6 vols: 

Vol. X, Parajika, Sanghadisesa, Aniyata 

Vol. XI, Nissagiya, Pácittiya B 

Vol. XIII, Pacittiya, Patidesaniya, 9€ iya y 3 pe 

(Nuns' Analysis: Tm Sanghadisesa, Nissagiya, Pācittiya, Patidesa 
niya, Sekhiya) 

Vol. XIV, Mahavagga 

Vol. XX, Cullavagga 

Vol. XXV, Parivara 

Trans. I. B. Horner, 


1881, 1882, 1885. 


1938, 1940; 1942, 1951, 1952, 1966. 
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Sutta Pitaka 


Digha-Nikdya: 

Dialogues of the Buddha, SBB, vols II, III, IV, trans. T. W. Rhys Davids, 
1899, 1910, 1921. Some also in SBE, vol. XI, Buddhist Suttas, trans, 
T. W. Rhys Davids, 1881. 


Majjbima Nikaya: 
The Middle Length Sayings, PTS, vols XXIX, XXX, XXXI, trans. I. B. 
Horner, 1954, 1957, 1959. 


Samyutta Nikāya: 

The Books of Kindred Sayings, PTS, vols XIV, XV, XVI, XVII, XVIII, 
trans. C. A. F. Rhys Davids and F. L. Woodward, 1918, 1922, 1924, 
1927, 1930. 


Anguttara Nikaya: 
The Book of Gradual Sayings, PTS, vols XXII, XXIV, XXV, XXVI, XXVII, 
trans. E. L. Woodward and E. M. Hare, 1932, 1933, 1934, 1935, 1936. 


Khuddaka Nikaya: 

SBE, vol. X, Dhammapada, Sutta Nipāta, trans. M. Müller, F. Fausbóll, 
1881. 

PTS, vol. VIII, The Minor Anthologies of the Pali Canon, Part II: ‘Udana’ 
and ‘Itivuttaka’, trans. F. L. Woodward, 1935. 

PTS, vol. XV, Woven Cadences of Early Buddhists: Sutta Nipata, trans. 
E. M. Hare, 1945. 

PTS, vols XLIV, XLV, The Group of Discourses (Sutta Nipata), trans. K. 
N. Norman, 1984, 1992. 

PTS, vol. XXXII, The Minor Readings and The Illustrator of Ultimate 
Meaning (Khudakapatha), trans. Bhikkhu Nanamoli, 1960. 

PTS, vol. I, Psalms of the Early Buddhists: The Sisters (Therigathd), 
trans. C. A. F. Rhys Davids, 1909. 

PTS, vol. IV, Psalms of the Early Buddhists: The Brethren (Theragatha), 
trans. C. A. E. Rhys Davids, 1913. 

PTS, vol. XXXVIII, Elders' Verses, vol. I (Theragatha), trans. K. R 
Norman, 1969. 


PTS, vol. XXXIX, Elders’ Verses, vol. II (Therīgāthā), trans. K. R. 
Norman, 1971. 


PTS, vol. XLIII, The Path of Discrimination (Patbisambbidamagga 
trans. Bhikku Nanamoli, 1982. 
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PTS, The Jataka or Stories of the Buddha’s Former Births (Jataka), 6 
vols, trans. under the general supervision of E. B. Cowell, 1895-1907. 


Abhidhamma Pitaka 


PTS, vol. XLI, A Buddhist Manual of Psychological Ethics (Dhamma- 
sangani), trans. C. A. F. Rhys Davids, 1900. 

PTS, vol. XXXIX, The Book of Analysis (Vibhanga), trans. Pathama- 
kyaw Ashin Thittila, 1969. 

PTS, vol. XXXIV, Discourse on Elements (Dhatukatha), trans. U Narada 
Mula Patthana Sayadaw, 1962. 

PTS, vol. XII, Designation of Human Types (Puggalapanriatti), trans. 
Bimal Charan Law, 1924. 

PTS, vol. V, Points of Controversy or Subjects of Discourse (Kathavattu), 
trans. Shwe Zan Aung and C. A. F. Rhys Davids, 1915. 

PTS, vols. XXXVII, XLII, Conditional Relations (Patthana), vols I and 
II, trans. U Narada Mula Patthana Sayadaw, 1969, 1981. 


POST-CANONICAL PALI LITERATURE 


Dipavamsa, trans. H. Oldenberg, London, Williams & Norgate, 1879 

Mabhavamsa, trans. W. Geiger, The Great Chronicle of Ceylon, London, 
Pali Text Society, 1912 

Cullavamsa, trans. W. Geiger, 2 vols, London, Pali Text Society, 1930 

Dhammapada Atthakatha, trans. E. W. Burlingame, Buddhist Legends, 
n.p., Pali Text Society, 1990 (originally published 1921) 

Milindapanha, trans. T. W. Rhys Davids, The Questions of King Milinda, 
2 vols, Oxford, Oxford University Press, 1890 (SBE, vols XXXV, 
XXXVI); also trans. I. B. Horner, Milinda's Questions, 2. vols, 
London, Pali Text Society, 1963, 1964 

Nettipakarana, trans. Bhikkhu Nyanamoli, The Guide, with introduc- 
tion by Thera Nyanaponika, London, Pali Text Society, 1962 

Visuddbimagga, trans. Bhikkhu Nyanamoli, The Path of Purification, 
Colombo, A. Semage, 1956 

Vimuttimagga, trans. N. N. M. Ehara, Soma Thera and Kheminda 
Thera, The Path of Freedom, Kandy, Sri Lanka, Buddhist Publication 


Society, 1977 
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SANSKRIT BUDDHIST LITERATURE 


Abhidharma-kosa-bhasya (Vasubandhu), trans. L. M. Pruden, 4 vgl; 
Berkeley, CA, Asian Humanities Press, 1988-90 (from the Er 
translation of L. de la Vallée Poussin) 

Astasahasrika-prajna-paramita Sutra, trans. E. Conze, Perfection of 
Wisdom in Eight Thousand Lines, Berkeley, CA, Bolinos, Four 
Seasons Foundation, 1973 

Avatamsaka Sūtra, trans. T. Cleary; The Flower Ornament Scripture, 3 
vols, Boulder, CO, Shambhala, 1984—7 

Bodhipathapradipa (Asanga), trans. R. Sherburne, A Lamp for the Path 
and Commentary, London, Allen & Unwin, 1983 

Buddbacarita (A$vaghosa), trans. E. H. Johnson, The Buddbacarita or 
Acts of the Buddha, 2 vols, Calcutta, 1936 

Dasabhimika Sūtra, trans. M. Honda, revised J. Rahder (Sata-Pitaka 
Series, vol. LXXIV), New Delhi, International Academy of Indian 
Culture, 1968 

Jatakamala (Aryasüra), trans. J. S. Speyer, New Delhi, Motilal 
Banarsidass, 1971 (originally published Oxford, Clarendon Press, 
1895) 

Lalitavistara Sutra, trans. G. Bays, The Lalitavistara Sutra, 2 vols, 
Berkeley, CA, Dharma, 1983 : 

Lankavatara Sūtra, trans. D. T. Suzuki, The Lankavatarasitra, London, 
Routledge, 1932 

Madhyamakar-karikas (Nagarjuna), trans. F. Streng, in Emptiness: A 
Study in Religious Meaning, Nashville, Abingdon Press, 1967, 
Appendix A 

Mabayanasangraba (Asanga), trans. J. P. Keenan, The Summary of the 
Great Vehicle by Bodhisattva Asanga, Berkeley, CA, Numata Center 
for Buddhist Translation and Research, 1992 

Pancaviméatisabasrika Prajnaparamita, trans. E. Conze, The Large Sutra 
on Perfect Wisdom, Delhi, Motilal Banarsidass, 1979 

Prajnaparamita-Hrdaya Sūtra and Vajracchedikasutra, trans. E. Conze, 
Buddhist Wisdom Books, London, George Allen & Unwin, 1958 

Samdhinirmocana Sutra, trans. J. Powers, Wisdom of the Buddha: The 

: Samdhinirmocana Mahayana Sūtra, Berkeley, CA, Dharma, 1995 

Siksasamuccaya (Santideva), trans. C. Bendall and W. H. D. Rouse, New 
Delhi, Motilal Banarsidass, 1971 (originally published London 1922) 

Srimaladevisimbanada Sutra, trans. A. Wayman and H. Wayman, The 
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Lion's Roar of Queen Srimala, New York, Columbia University Press, 
1974 

Sukbavativyuba Sütras, trans. L. Gomez, The Land of Bliss, Honolulu, 
University of Hawaii Press, 1996 

Tattvasangraha (Santaraksita) with the Commentary of Kamalaéila, 2 
vols, trans. G. Jha (Baroda Oriental Series), Baroda, Oriental 
Institute, 1937-9 

Vimalakirtinirdesa Sutra, trans. E. Lamotte, The Teaching of Vimala- 
kirti, London, Pali Text Society, 1976 


For translations (up to 1982) of other Mahayana literature into English 
and other Western languages see P. Pfandt (comp.), Mahayana Texts 
Translated into Western Languages: A Bibliographical Guide, Cologne, 
Brill, 1983. 


APPENDIX 3 
Chronology 


ith regard to early Buddhist history I am following the traditional 
dating, while aware of doubts thrown on it by recent Western 
scholarship. Especially the dating of the Buddhist Councils has received a 
great deal of attention by Western scholars and the traditional dates have 
been rejected by most of them. 

It goes without saying that the chronology is far from giving a 
complete picture of the history of Buddhism. The objective here is to 
provide dating (in many cases approximate and contested) of the major 
events and figures mentioned in the body of the book itself. For more 
detailed chronologies the reader is asked to consult the major 
monographs on the history of Buddhism listed in the bibliography. 


624—544 Bce Life of Buddha according to Theravada tradition 


544 BCE First Council (sarigiti) at Rajagrha: Vinaya Pitaka and 
Sutta Pitaka 

c. 444 RCE Second Council at Vaisali 

c. 350 BCE Split between Sthaviravadins and Mahasanghikas 


274-236 sce — Rule of A$oka: Buddhist embassies to many courts in 
Asia and Europe 


247 BCE Third Council at Pataliputra: finalization of Theravada 
Canon (Abhidamma Pitaka) 

246 BCE Prince Mahinda brings Buddhism to Sri Lanka 

c. 220 BGE Buddhism introduced in Burma 


c. 160 BCE Milindapaüba ' 
c. 120 acr Erection of torazas (gates) at Sanchi Stipa 








c. 100 BCE 
c. 80 BCE 
c. 100 cE 
c. 150 cE 
c. 200 cE 


c. 250 cE 


c. 270-350 cE 
c. 310-90 cE 


c. 370 CE 


344-413 cE 
c. 390-470 cE 


399-414 cE 
400-50 cE 


c. 450 cE 

c. 450-520 cE 
498-569 cE 
c. 500 cE 


c. 500-570 cE 
552 CE 

c. 600-35 cE 
c. 600-50 cE 


629-45 cE 
635-50 cE 
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First Mahayana satras: Saddharmapundarika 

First Buddha-images from Gandhara 

First Buddha-images from Mathura 

Pali Canon committed to writing in Sri Lanka 
Fourth Council (not recognized by Theravada) 
Buddhism spreads to China 

Early Mahayana Prajnaparamita Sutras 

Nagarjuna, author of Madhyamaka-karikas 
Buddhism spreads to Annam 

Composition of Mahavibhasa, summary of teachings of 
Sarvastivadins 

Composition of Guhya-samaja-tantra, foundational 
text for Vajrayana 

Life of Maitreyanatha, founder of Yogacara 

Life of Asanga and the older Vasubandhu, authors of 
important works on Yogacara 
Buddhism spreads to Korea 
Composition of Dipavamsa, the chronicle of Buddhism’ 
in Sri Lanka 

Life of Kumarajiva, translator of Madhyamaka texts 
into Chinese 

Life of Buddhaghosa, author of Visuddhimagga and 
many commentaries on Pali Canon 

Chinese pilgrim Fa-hien in India 

Life of the younger Vasubandhu, author of the 
Abbidbarma-kosa and its commentary 

Buddhism spreads to Java, Sumatra and Kalimantan 
Life of Dignaga, ‘father of medieval logic’ 

Life of Paramartha, missionary to China 

Beginning of composition of Mahavamsa, a Pali 
chronicle of Buddhism in Sri Lanka 

Life of Bhavaviveka, a Madhyamaka scholar 
Buddhism spreads to Japan 

Life of Dharmapala, famous logician 

Life of Candrakirti, author of Prasannapada, 
commentary on Nagarjuna’s Madhyamaka-karikas 
Chinese pilgrim Hiuen Tsang in India 

Life of Dharmakirti, famous logician and polemicist, 


author of Pramanavartika 
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642 cE 
671-95 cE 
c. 700-70 cE 


c. 720-90 cE 


c. 725-800 cE 
c. 800 cE 
1197 cE 

c. 1250 cE 

c. 1480 cE 
1782 ce 

1844 cE 

1855 cE 

1871 cE 


1879 cE 


1881 cE 


1954-6 cE 


1956 cE 


Buddhism reaches Tibet 

Chinese pilgrim I-Tsing visits India 

Life of Santaraksita, author of Tattvasangraha, 
missionary to Tibet: establishes first Buddhist viharg in 
Tibet (749) 

Life of Kamala$ila, pupil and companion of 
Santaraksita, author of Panjika (Commentary) on 
Tattvasangraha 

Life of Padmasambhava, famous master of Vajrayana, 
missionary to Tibet 

Foundation of Buddhist University of Vikramaitla by 
King Dharmapala 

Buddhist university of Nalanda destroyed by Muslims 
Thailand becomes a Theravada country 

Burma (Myanmar) becomes a Theravada country 
The ruling king of Thailand calls a Theravada Council 
E. Burnouf’s Introduction to the History of Indian 
Buddhism marks beginning of serious study of 
Buddhism in the West 

V. Fausbóll publishes Pali Dhammapada with Latin 
translation 

Fifth Council in Rangoon (Burma): Pali Canon recited 
and inscribed on 729 marble slabs 

E. Arnold publishes Light of Asia, kindling interest in 
Buddhism in the West 

W. Rhys Davids founds Pali Text Society in London 
Herman Oldenberg’s Buddha published, based on Pali 
sources s 
Sixth Council in Rangoon (Burma): Pāli Canon recited 
by 1,000 learned monks and printed 

Celebration of the 2,500th anniversary of the Buddha’s 


parinirvāņa: restoration of Buddhist monuments 1n 
India 


GLOSSARY 


Note: (P) means Pali, (S) means Sanskrit 


Abhidhamma (P), Abhidharma (S) : ‘higher teaching’, the third and last 
part of the Pali Canon 

ácárya (S), ácariya (P): ‘master’, teacher 

Adi Buddha (S): the original, first Buddha 

anágami (P): ‘non-returner’ 

anatta (P), anatma (S): no-self 

anicca (P): impermanence 

anussati (P): remembrance 

apoha (S): cognition by elimination 

arabant (P), arhat (S); ‘accomplished’, a person who has come to the final 
goal 

ariya sacca (P), arya satya (S): ‘the (Four) Noble Truth(s)’ 

asubha (P), asubba (S): inauspicious, unpleasant 

attha garudhamma (P): ‘the Eight Heavy Precepts’ for nuns 

atthakatha (P): commentary 

avidyà (S), avijja (P): ‘ignorance’, the ultimate root of suffering 

Avalokiteévara (S): ‘the Lord who looks down from on high’ 

avyakrta (S): the ‘unrevealed’, questions that the Buddha refused to 
answer 

bhavacakra (P and S): Wheel of Becoming 

bhavana (P and S): ‘cultivation’, meditation 

bhikkhu (P), bhiksu (S): ‘beggar’ (m.), monk 

bhikkhuni (P), bhiksuni (S): ‘beggar’ (f.), nun 
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bodbi-citta (S): ‘enlightenment thought’ 

bodhi-citta-utpada (S): ‘arising of enlightenment consciousness’ 

bodhisatta (P), bodhisattva (S): future Buddha, person that is on the way 
to reaching enlightenment 

brahma vihāra (P): ‘divine abidings', universal virtues such as loving 
kindness (retta) 

Buddha (S and P): the Enlightened One 

Buddha-vaca(na) (S): ‘Buddha-word’ 

cakravartin (S), cakkavatti (P): universal ruler 

catuskoti (S): ‘four-cornered’, a mode of logical proof 

citta (P and S): mind, consciousness 

dasasila (P):‘ten components of good character’ 

dhamma (P), dharma (S): element of composite entities 

Dhamma (P), Dharma (S): Eternal Law, the teachings of the Buddha 

dharma-kaya (S): ‘Dharma-body’, highest mode of existence of the 
Buddha according to Mahayana 

dhyana (S): trance 

Dbyàni-Buddhas (S) : emananations from the Adi Buddha 

dosa (P), dosa (S): hatred, anger, fault, blemish 

dukkha (P), dubkha (S): suffering, painful 

dvesa (S): hatred, anger 

Hinayàna (S): ‘Lesser Vehicle’ or ‘Path’ 

iddhi (P), siddhi (S): supernatural faculties 

Jataka (S and P): stories relating to the Buddha’s previous births 

jhana (P), dhyana (S): (stage in) trance 

kalyana mitra (S), kalyana mitta (P): ‘the good friend’, personal advisor, 
giver of suitable meditation subject 

kamma (P), karma (S): ‘action’, resulting effects of previous actions 

karuna (P and S): compassion 

kasina (P), krtsna (S): ‘complete’, meditation device consisting of a round 
disk made of clay 

kausala (S): skilful 

klesa (S), kilesa (P): defilement, affliction 

ksanti (S): forbearance 

laksana (S), lakbana (P): ‘sign’, especially in connection with the 
distinctive marks of a great person (Mabapurusa) 

Mahayana (S): ‘The Great Vehicle" or Way’ 

maitri (S): ‘friendliness’ 

manas (S), mano (P): ‘mind’ 


GLOSSARY « 219 


Mañjuśrī (S): the soft-beautied, name of a bodhisattva 

metta (P): ‘friendliness’, loving kindness 

moha (P and S): delusion 

mudita (P and S): joy 

mudra (S): gesture 

nibbana (P), nirvana (S): ‘extinguishing’; ultimate aim of Buddhism 

nikáya (P): collection of suttas, e.g. Digha Nikaya; ordination line 

nimitta (P and S): ‘means’, especially as intermediate image 

nirmana-kaya (S): ‘transformation-body’, the Buddha’s earthly existence 

nirodha (P and S): cessation 

nissaya (P), nisraya (S): basic resources of a monk or nun 

pabbajja (P), pravrajya (S): ‘going forth’, leaving one's family to join the 
Buddhist monastic Sangha 

Pacceka-buddha (P): someone who achieves enlightenment for his own 
benefit only 

pafica-sila (P): ‘five components of good character’ 

pañña (D), prajfià (S); wisdom; the highest accomplishment 

parajika (P): breach of monastic rule that entails excommunication 

paramartha (S): ultimate truth 

páramità (S): supreme virtue 

parikkhára (P), pariskara (S): basic requisites of a monk (food, clothing, 
shelter, medicine) which are to be supplied by the laity 

pariksa (S): ‘examination’, analysis 

parinirvana (S), parinibbana (P): final disappearance 

paticca-samuppáda (P), pratitya-samutpada (S): ‘Chain of Causation’ or 
‘Chain of Dependent Co-origination’ 

Patimokkha (P), pratimoksa (S): fortnightly gathering of the monastic 
Sangha and recitation of monastic rules; collection of monastic rules 

pitaka (P): ‘basket’, one of the (three) parts of the Pali Canon 

prajna (S): wisdom 

pramana (S): instrument of proof 

prasanga (S): argument from self-contradiction 

punya (S), puñña (P): merit 

raga (P and S): passion 

rüpa (P and S): ‘form’, body 

saddhà (P), śraddhā (S): faith 

samadhi (P and S): trance 

samanerali (P), sramaneralt (S): 

samatha (P), samatha (S): ‘calming’, 


novice (m./f.) 
form of meditation 
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sambhoga-kaya (S): ‘enjoyment-body’, existence of the Bud 

samjna (S): perception 

samsara (S): the transient universe of emergent and disappearing phenomena 

samskara (S), sankhára (P): the (five) strands out of Which the human 
personality is formed 

samudaya (P and S): arising 

samvrti (S): *enveloped', lower form of truth-cognition 

sangha (P and S): assembly, especially the community of Buddhist monks 
and nuns 

Sangha (P and S): the whole Buddhist community 

sanghadisesa (P): infringements of monastic rules that require a meeting 
of the assembly to define punishment 

sangiti (P): ‘recitation’, Buddhist council 

sati (P), smrti (S): ‘memory’, mindfulness 

siddhi (S), iddhi (P): supernatural accomplishment 

sikkha padani (P): the (ten) rules for novices 

sila (P), sila (S): ‘morality’, ‘virtue’ 

skandha (S): component of empirical self 

sotapanna (P): ‘stream-enterer’, someone on the way to nirvana 

stupa (S), thipa (P): tumulus, especially memorials to the Buddha, 
containing fragments of his ashes 

$ubba (S), subba (P): auspicious 

$unyatà (S): ‘emptiness? 

sutta (P), sūtra (S): sermon, instruction (by the Buddha) 

tanha (P), trsna (S): ‘thirst,’ craving, desire for life 

tantra (S): generic term for Vajrayana scriptures 

Tara (S): ‘Saviouress’, Buddhist (Mahayana) goddess(es) 

tarka (S): formal logic; syllogism 

Tathagata (S and P): ‘Gone there’, title for the Enlightened One 

thera (P): ‘elder’ (male); title of respect 

thert (P): ‘elder’ (female); title of respect 

triratna (S): ‘Three Jewels’: Buddha, Dhamma, Sangha 

trisvabhava (S): the three forms of existence of the Buddha 

upajjbaya (P), upadhyaya (S): preceptor 

upasakalupasikà (P); ‘follower’, lay person (m./f.) 

upasampada (P): ordination (as monk or nun) 

upaya (S): means 

uposatha (P): regular weekly (or fortnightly) gathering of the members of 
the local sanghas 


dha in heaven 
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Vajrayana (S): ‘Diamond Vehicle’, ‘Thunderbolt Vehicle’ 

vedaná (P and S): feeling 

vibára (P and S): ‘dwelling’, Buddhist monastery 

vijiana (S), vijjana (P): consciousness 

vinaya (P): discipline 

Vinaya: the first part of the Pali Canon dealing with matters of monastic 
discipline 


` vipassana (P), vipasyana (S): ‘insight’ 


Vipassana, Vipasyana: a form of meditation 


BIBLIOGRAPHY 


BOOKS 


Almond, P. The British Discovery of Buddhism. Cambridge, Cambridge 
University Press, 1988 

Amore, R. C. (ed.) Developments in Buddhist Thought: Canadian 
Contributions to Buddhist Studies. Waterloo, Ontario, Wilfrid 
Laurier University Press, 1969 

Arnold, E. Light of Asia. New Delhi, Interprint, 1985 

Bapat, P. (ed.) 2500 Years of Buddhism, New Delhi, Government of 
India Publications Division, 1956 i 

Bartolomeuz, T. Women under the Bo Tree. Cambridge, Cambridge 
University Press, 1994 y 

Batchelor, S. The Awakening of the West: The Encounter of Buddhism 
and Western Culture. London, Aquarian, 1994 

Beal, S. Si-Yu-Ki: Buddhist Records of the Western World. London, 
Truebner, 1962 ; 

Bechert, H. (ed.) The Dating of the Historical Buddha. Gottingen, 
Vandenhoek & Ruprecht, 1991 ; 

Bechert, H. and R. Gombrich (eds) Tbe World of Buddhism: Buddhist 
Nuns and Monks in Society and Culture. Thames & Hudson, 
1984 

Beyer, S. The Buddhist Experience: Sources and Interpretation. Belmont, 
CA, Dickenson Publishing Company, 1974 


Bhattacharya, D. C. Studies in Buddhist Iconography. New Delhi, 
Motilal Banarsidass, 1987 . 





BIBLIOGRAPHY e 223 


Bhattacharyya, B. The Indian Buddhist Iconography. Calcutta, K. L. 
Mukhopadhyay, 1968 

— An Introduction to Buddhist Esoterism. New Delhi, Motilal 
Banarsidass, 1980 (reprint) 

Blofeld, J. The Way of Power: A Practical Guide to the Mysticism of 
Tibet. London, Allen & Unwin, 1970 

Bond, G. D. The Buddhist Revival in Sri Lanka: Religious Tradition, 
Reinterpretation and Response. Columbia, SC, University of South 
Carolina Press, 1988 

Bronkhorst, J. The Two Traditions of Meditation in Ancient India. New 
Delhi, Motilal Banarsidass, 1993 

Carrithers, M. The Buddha. Oxford, Oxford University Press, 1990 

— The Forest Monks of Sri Lanka: An Anthropological and Historical 
Study. Delhi, Motilal Banarsidass, 1983 

Chatterjee, A. K. Readings on Yogacara Buddhism. Varanasi, Centre for 
Advanced Studies in Philosophy, Benares Hindu University, 1971 

Chattopadhyaya, Lama Chimpa Alaka (trans.) Taranatha’s History of 
Buddhism in India, ed. D. Chattopadhyaya. Simla, Indian Institute of 
Advanced Study, 1970 i 

Conze, E. Buddhism: Its Essence and Development. Oxford, Bruno 
Cassirer, 1951 

— Buddhist Meditation. London, George Allen & Unwin, 1956 

— Buddhist Scriptures. Harmondsworth, Penguin Books, 1959 

— Buddhist Thought in India. Ann Arbor, University of Michigan Press, 
1967 

— A Short History of Buddhism. Oxford, Oneworld, 1993 

— Thirty Years of Buddhist Studies. London, Bruno Cassirer, 1967 

Conze, E. (ed.) Buddhist Texts through the Ages. Oxford, Oneworld, 


1995 
Dasgupta, S. B. An Introduction to Tantric Buddhism. Berkeley and 


London, Shambhala, 1974 We 
Dayal, H. The Bodhisattva Doctrine in Buddhist Sanskrit Literature. 
London, Routledge, 1932 : 
Encyclopaedia of Buddhism, 
ment of Sri Lanka, 1961- pe 
Gethin, R. The Foundations of Buddhism. Oxford, Oxford University 
Press, 1998 E 
Getty, A. The Gods of Northern Buddhism: Their History, Iconography 
and Progressive Evolution through the Northern Buddhist Countries. 


ed. G. P. Malalasekera. Colombo, Govern- 


224 « Buddhism A SHORT INTRODUCTION 


Rutland, VT, and Tokyo, Charles E. Tuttle 1962 (originall 
Oxford University Press, 1914) 

Goddard, D. (ed.) A Buddhist Bible. Boston, MA, Beacon Press, 1970 

Gombrich, R. Precept and Practice: Traditional Buddhism in the Rural 
Highlands of Ceylon. Oxford, Clarendon Press, 1971 

— Theravada Buddhism: A Social History from Ancient Benares to 
Modern Colombo. London, Routledge & Kegan Paul, 1988 

Gombrich, R. with M. Cone The Perfect Generosity of Prince 
Vessantara. Oxford, Oxford University Press, 1977 

Griffiths, P. J. On Being Mindless: Buddhist Meditation and the Mind- 
Body Problem. La Salle, IL, Open Court, 1986 

— On Being Buddha. Albany, NY, State University of New York Press, 
1994 

Gross, R. M. Buddhism After Patriarchy: A Feminist History, Analysis 
and Reconstruction of Buddhism. Albany, NY, State University of 
New York Press, 1993 

Guenther, H. V. Philosophy and Psychology in the Abhidharma. 
Berkeley, CA, Shambhala, 1976 

Harvey, P. An Introduction to Buddhism: Teachings, History and 
Practice. London, Cambridge University Press, 1990 

Hawkins, B. K. Buddhism. Prentice Hall, Upper Saddle River, 1992 

Herman, A. L. An Introduction to Buddhist Thought: A Philosophic 
History of Indian Buddhism. Lanham, MD, University Press of 
America, 1983 

Hinüber, O. von A Handbook of Pali Literature. Delhi, Manohar Lal 
(Indian edn) 1996 

Jacobson, N. P. Buddhism and the Contemporary World: Change and Self- 
Correction. Carbondale, IL, Southern Illinois University Press, 1983 

Jayatilleke, K. N. Early Buddhist Theory of Knowledge. London, George 
Allen & Unwin, 1963 

Jong, J. W. de. A Brief History of Buddhist Studies in Europe and 
America. Varanasi, Motilal Banarsidass, 1976 

Kalupahana, D. J. Buddhist Philosophy: A Historical Analysis. Hono” 
lulu, University of Hawaii Press, 1976 : 

— Causality: The Central Philosophy of Buddhism. Honolulu, Uni- 
versity of Hawaii Press, 1975 

Katz, N. Buddhist Images of Human Perfection: The Arahant of the 
Sutta Pitaka Compared with the Bodhisattva and the Mabasiddha: 
Delhi, Motilal Banarsidass, 1982 


Y Oxford, 


BIBLIOGRAPHY 225 


King, W. L. Theravada Meditation: The Buddhist Transformation of 
Yoga. University Park, PA, Pennsylvania State University Press, 1980 

Kloetzli, R. Buddhist Cosmology. Delhi, Motilal Banarsidass, 1983 

Lamotte, E. History of Indian Buddhism from the Origins to the Saka 
Era. Louvain, Institut Orientaliste, 1988 

Law, B. C. Buddhaghosa. Bombay, Bombay Branch of the Royal Asiatic 
Society, 1946 

Lessing, E. D. and A. Wayman. Introduction to the Buddhist Tantric 
Systems. New Delhi, Motilal Banarsidass, 1978 

Ling, T. The Buddha: Buddhist Civilization in India and Ceylon. 
London, Temple Smith, 1973 

Lopez, D. S. Curators of the Buddha: The Study of Buddhism under 
Colonialism. Chicago, University of Chicago Press, 1995 

Lopez, D. S. (ed.) Buddhist Hermeneutics (Studies in Asian Buddhism 6). 
Honolulu, University of Hawaii Press, 1988 

Marasinghe, M. M. J. Gods in Early Buddhism. Vidyalankara, 
University of Sri Lanka, 1974 

Masefield, P. Divine Revelation in Pali Buddhism. London, George Allen 
& Unwin, 1986 

Matthews, B. Craving and Salvation: A Study in Buddhist Soteriology. 
Waterloo, Ontario, Wilfrid Laurier University Press, 1983 

Murti, T. R. V. The Central Philosophy of Buddhism. London, George 
Allen & Unwin, 1955 

Norman, K. R. Pali Literature, Including the Canonical Literature in 
Prakrit and Sanskrit of all the Hinayana Schools of Buddbism. 
Wiesbaden, Harrassowitz, 1983 

Nyanaponika, Thera The Heart of Buddhist Meditation: A Handbook of 
Mental Training Based on the Buddha’s Way of Mindfulness. London, 
Rider & Co., 1962 

Nyanatiloka, Mahathera Guide through the Abhidhamma Pitaka. 
Kandy, Sri Lanka, Buddhist Publication Society, 1971 

Obermiller, E. (trans.) History of Buddhism by Bu-ston, 2 vols. 
Heidelberg,-Harrassowitz, 1931 d 

Oldenberg; H. Buddha: Sein Leben, Seine Lehre, Seine Gemeinde. 
Stuttgart, Cotta, 1959 (13th edn, ed. H. von Glasenapp; originally 
published 1881), English trans. W. Hoey, Delhi, Motilal Banarsidass, 


1972 
Pali-English Dictionary, ed. T. W. Rhys Davids and W. Steele. London, 
Luzac & Co. for the Pali Text Society, 1966 (first published 1921-5) 


226 « Buddhism A SHORT INTRODUCTION 


Paravahera Vajiranana, Mahathera Buddhist Meditation in Theo 
and Practice: A General Exposition According to the Pal; Cano 
the Theravada School. Kuala Lumpur, Buddhist Missionary Soc 
1962 

Prothero, S., The White Buddhist: The Asian Odyssey of Henry Steel 
Olcott. Bloomington, IN, Indiana University Press, 1996 

Pye, M. The Buddha. London, Duckworth, 1979 

— Skilful Means. London, Duckworth, 1978 

Rahula, W. The Heritage of the Bhikkhu. New York, Grove Press, 1974 

— History of Buddhism in Ceylon: The Anuradha Period. Colombo, 
Gunasena, 1956 

— What the Buddha Taught. Oxford, Oneworld, 1997 

Raja, K. Indian Theories of Meaning. Adyar, Theosophical Publishing 
House, 1971 

Ray, N. Idea and Image in Indian Art. Calcutta, Firma K. L. 
Mukhopadhyay 

Rhys Davids, T. W. Buddhist India. New Delhi, Motilal Banarsidass, 
1971 (originally published in 1902) 

Robinson, R. H. History of Early Madhyamaka in India and China. 
Madison, University of Wisconsin Press, 1967 

Ruegg, D. S. The Literature of the Madhyamaka School of Philosophy in 
India. Wiesbaden, Harrassowitz, 1981 

Samtani, H. H. (ed.) Sramana Vidya: Studies in Buddhism (Prof. J. 
Upadhyaya Commemoration Volume). Varanasi, Central Institute of 
Higher Tibetan Studies, Sarnath, 1987 

Sangharaksita, Bhiksu A Survey of Buddhism. Bangalore, The Indian 
Institute of World Culture, 1966 (originally published 1957) 

Shumann, H. W. Buddhism: An Outline of Its Teachings and Schools. 
Wheaton, IL, The Theosophical Publishing House, 1973 

Sponberg, A. and H. Hardacre (eds) Maitreya: The Future Buddha. 
Cambridge, Cambridge University Press, 1988 

Sprung, M. (ed.) The Problem of Two Truths in Buddhism and Vedanta. 
Dordrecht, D. Reidel Publishing Co., 1973 

Stcherbatsky, T. Buddhist Logic, 2 vols (Bibliotheka Buddhica). St 
Petersburg, Academy of Sciences of the USSR, 1930 and 1933 

Streng, E. J. Emptiness: A Study in Religious Meaning. Nashville, 
Abingdon Press, 1967 

Thomas, E. J. The Life of Buddha as Legend and History. London, 
Routledge & Kegan Paul, 1949 (originally published 1927) 


n of 
lety, 


BIBLIOGRAPHY e 227 


Thurman, R. A. F. (trans.) Tsong Khapa’s Speech of Gold in the Essence 
of True Eloquence: Reason and Enlightenment in the Central 
Philosophy of Tibet. Princeton, Princeton University Press, 1984 

Vijayavardhana, D. C. The Revolt in the Temple. Colombo, Sinha 
Publications, 1956 

Warder, A. K. Indian Buddhism. New Delhi, Motilal Banarsidass, 1980 

Warren, H. C. Buddhism in Translations. New York, Atheneum, 1963 
(originally published 1896) 

Wayman, A. Yoga of the Guhyasamajatantra. New Delhi, Motilal 
Banarsidass, 1977 

Welbon, Guy, The Buddhist Nirvana and its Western Interpreters. 
Chicago, University of Chicago Press, 1968 

Williams, P. Mahayana Buddhism: The Doctrinal Foundations. London, 
Routledge, 1989 

Wood, T. E. Mind Only: A Philosophical and Doctrinal Analysis of the 
Vijnanavada. New Delhi, Motilal Banarsidass, 1994 


ARTICLES AND PAPERS 


Abe, M. ‘God, Emptiness, and the True Self’, The Eastern Buddhist 2 
(1969), pp. 15-30 

Anacker, S. ‘Vasubandhu’s Karmasiddhiprakarana and the Problems of 
the Highest Meditations’, Philosophy East andWest 22 (1972), 
pp. 247-58 

Aronson, H. B. ‘Motivations to Social Action in Theravada Buddhism: 
Uses and Misuses of Traditional Doctrines’, in: Billimoria, P. and P. 
Fenner (eds.), Religion and Comparative Thought (Sri Garib Dass 
Oriental Series, vol. LXII). Delhi, Sri Satguru Publications, 1989, 
pp. 1-12 

Balslev, A. N. ‘An Appraisal of I-Consciousness in the Context of the 
Controversies Centering around the No-Self Doctrine of Buddhism’, 


Journal of Indian Philosophy 16 (1988), pp. 167-75 


Basham. A. L. ‘The Evolution of the Concept of the Bodhisattva’, in 


Kawamura, L. S. (ed.) The Bodhisattva Doctrine in Buddhism (SR 
Supplements 10). Waterloo, Ontario, Wilfrid Laurier University 


Press, 1981, pp. 19-60 
Bechert, H. ‘Contradictions in 

Religion and Legitimation of Power in 

Anima Books, 1978, pp. 188-98 


Sinhalese Buddhism’, in Smith, B.L. (ed.) 
Sri Lanka, Chambersburg, PA, 


228 o Buddhism A SHORT INTRODUCTION 


— ‘Die Datierung des Buddha als Problem der Weltgeschichte’, Saeculum 
39:1 (1988), pp. 24-34 

— ‘Neue buddhistische Orthodoxie: Bemerkungen zur Gliederung und 
zur Reform des Sangha in Birma’, Numen 35:1 (1988), pp. 24-56 

Bharadwaja, V. K. ‘Rationality, Argumentation and Embarrassment: 
A Study of Four Logical Alternatives (catuskoti) in Buddhist Logic’, 
Philosophy East and West, 34:3 (1984), pp. 303-19 

Bhattacharya, B. ‘The Concept of Existence and Nagarjuna’s Doctrine of 
Sanyata', Journal of Indian Philosophy 7 (1979), pp. 335-44 

Bhattacharya, K. ‘The Dialectical Method of Nagarjuna’, Journal of 
Indian Philosophy 1 (1971), pp. 217-61 

Bhattacharyya, B. ‘Tantrika Culture Among the Buddhists’, in Chatterji, 
N., N. Dutt, A. D. Pusalker and N. K. Bose (eds) The Cultural 
Heritage of India, vol. IV. Calcutta, Ramakrishna Mission Institute of 
Culture, 1958, pp. 260-72 

Boyd, J. W. ‘Symbols of Evil in Buddhism’, Journal of Asian Studies 31:1 
(1971) pp. 63-75 

Bronkhorst, J. ‘Dharma and Abhidharma’, Bulletin of the School of Oriental 
and African Studies (University of London) 48:2 (1985), pp. 305-20 

Bucknell, R. S. and Stuart-Fox, M. ‘The “Three Knowledges” of 
Buddhism: Implications of Buddhadasa’s Interpretation of Rebirth’, 
Religion 13 (1983), pp. 99-112 : 

Cabezon, J. I. ‘The Prasangikas’ Views on Logic: Tibetan Dge Lugs Pa 
Exegesis on the Question of Svatantras’, Journal of Indian Philosophy 
16 (1988), pp. 217-24 

Collins, S. ‘On the Very Idea of the Pali Canon’, Journal of the Pali Text 
Society 15 (1990), pp. 89-126 ot, 

Cousins, L. S. ‘The Dating of the Historical Buddha: A Review Article’, 
Journal of the Royal Asiatic Society 6 (1996), pp. 57-63 

Dissanayake, R. ‘Notes on Revising the Historical Date of Buddha’, The 
Middle Way 70:3 (1995) 

Dutt, S. ‘Buddhist Education’, in Bapat, P. V. (ed.) 2500 Years of 
Buddhism. New Delhi, Government of India Publications Division; 
1956, pp. 156-71 

Fenner, P. G. ‘Candrakirti’s Refutation of Buddhist Idealism’, Philosophy 
East and West 33:3 (1983), pp. 251-61 , 

— ‘A Study of the Relationship Between Analysis (vicára) and Insight 
(prajia) based on the Madbyamakàavatára', Journal of Indian 
Philosophy 12 (1984) pp. 139-97 


BIBLIOGRAPHY « 229 


= ‘A Therapeutic Contextualisation of Buddhist Madhyamaka Consequen- 
tial Analysis’, in Billimoria, P. and P. Fenner (eds) Religion and 
Comparative Thought. Delhi, Sri Satguru Publications, 1989, pp. 319-51 

Galloway, B. ‘Sudden Enlightenment in Indian Buddhism’, Wiener 
Zeitschrift für die Kunde Stidasiens (1981), pp. 205-11 

Gombrich, R. F. ‘From Monastery to Meditation Centre: Lay Meditation in 
Modern Sri Lanka’, in Denwood, P. and A. Piatigorski (eds) Buddhist 
Studies Ancient and Modern. London, Curzon, 1983, pp. 20-34 

— ‘How the Mahayana Began’, Buddhist Forum (School of Oriental and 
African Studies, London), 1 (1990), pp. 21-30 

Govinda, A. ‘Tantric Buddhism’, in Bapat, P. V. (ed.) 2500 Years of 
Buddhism. New Delhi, Government of India Publications Division, 
1956, pp. 312-27 

Griffiths, P. ‘On Being Mindless: The Debate on the Reemergence of 
Consciousness from the Attainment of Cessation in the Abhidharma- 
kosabhbasyam and its Commentaries’, Philosophy East and West 33:4 : 
(1983), pp. 379-94 

Gunaratne, R. D. ‘Understanding Nagarjuna’s catuskot?’, Philosophy 
East and West 36:3 (1986), pp- 213-34 

Gupta, R. ‘Apoha and the Nominalist/Conceptualist Controversy’, 
Journal of Indian Philosophy 13 (1985), pp- 383-98 

Harrison, P. ‘Searching for the Origins of the Mahayana: What Are We 
Looking For?’ Eastern Buddhist 28 (1995), pp. 48-69 

Harvey, P. *Venerated Objects and Symbols of Early Buddhism' in 
Werner, K. (ed.) Symbols in Art and Religion. Delhi, Motilal 
Banarsidass, 1991, pp- 68-102 

Hayes, R. P, ‘Nagarjuna’s Appea 
(1994), pp- 299-378 es 

Hoffman, F. J. 'Rationality in Early Buddhist Four Fold Logic’, Journal 
of Indian Philosophy 10 (1982), pp. 309-37 s : 

Hoornaert, P. ‘The Bipolar Buddha', Journal of Indian Philosophy 12 
(1984), pp. 51-66 

Horner, I. B. ‘The Present State of 


(1971), pp. 60-5 
Huntington, C. W. Jr ‘The System of the Two Truths in the 


Prasannapada and the Madhyamakavatara: A Study in Madhyamaka 
Soteriology’, Journal of Indian Philosophy 11 (1983), pp. 77-106 j 
Inada, K. K. ‘The Range of Buddhist Ontology’, Philosophy East an 


West 38:3 (1988), pP- 261-80 


P, Journal of Indian Philosophy 22 


Pali Studies in the West’, Religion 1:1 


230 e Buddhism A SHORT INTRODUCTION 


Jackson, R. R. “The Buddha as Pramanabbiüta: Epithets and Arguments 
in the Buddhist *Logical" Tradition', Journal of Indian Philosophy 16 
(1988), pp. 335-65 

Jinananda, B. ‘Four Buddhist Councils’, in Bapat, P. (ed.) 2500 Years of 
Buddhism. New Delhi, Government of India Publications Division, 
1956, pp. 40ff. 

Jong, J. W. de ‘Emptiness’, Journal of Indian Philosophy 2 (1972), 
pp. 7-15 

— ‘The Problem of the Absolute in the Madhyamaka School’, Journal of 
Indian Philosophy 2 (1972), pp. 1-6 

Katsura, S. ‘Dharmakirti’s Theory of Truth’, Journal of Indian 
Philosophy 12 (1984), pp. 215-35 

Kemper, S. E. G. ‘Buddhism without Bhikkus: The Sri Lanka Varden 
Society’, in Smith, B. L. (ed.) Religion and Legitimation of Power in 
Sri Lanka. Chambersburg, PA, Anima Books, 1978, pp. 212-35 

Keyes, C. F. ‘Political Crisis and Militant Buddhism in Contemporary 
Thailand', in Smith, B. L. (ed.) Religion and Legitimation of Power in 
Thailand, Laos, and Burma. Chambersburg, PA, Anima Books, 1978, 
pp. 147-64 

King, W. L. ‘The Existential Nature of Buddhist Ultimates’, Philosophy 
East and West 33:3 (1983), pp. 263-71 

Lamotte, E. ‘The Buddha, His Teachings and His Sangha’, in Bechert, H. 
and R. Gombrich (eds) The World of Buddhism: Buddhist Monks 
and Nuns in Society and Culture. London, Thames and Hudson, 
pp. 41—58 

Lancaster, L. *Buddhist Literature: Its Canons, Scribes, and Editors’, in 
O'Flaherty, W. D. (ed.) The Critical Study of Sacred Texts (Berkeley 
Religious Studies series). Berkeley, CA, Graduate Theological Union, 
1979, pp. 215-28 

Law, B. C. ‘Nirvana’, in Chatterji, N., N. Dutt, A. D. Pusalker and N. K. 
Bose (eds) The Cultural Heritage of India, vol. 1. Calcutta, 
Ramakrishna Mission Institute of Culture, 1958 (2nd edn), pp- 547-58 

Lopez, D. S., ‘Authority and Orality in the Mahayana’ Numen 42 
(1995), pp. 21-47 

— Interpretation of the Mahayana Sutras’, in Lopez, D. S- (ed.) 
Buddhist Hermeneutics (Studies in Asian Buddhism, vol. VI) 
Honolulu, University of Hawaii Press, 1988, pp. 47-70 

Mabbett, I. W., ‘Nagarjuna and Deconstruction’, Philosophy East and 
West, 45:2 (1995), pp. 203-25 





BIBLIOGRAPHY e 231 


Matilal, B. K. ‘Is Prasanga a Form of Deconstruction?’, Journal of Indian 
Philosophy 20 (1992), pp. 345-62 

— ‘Ontological Problems in Nyaya, Buddhism and Jainism: A Compara- 
tive Analysis’, Journal of Indian Philosophy 5 (1977), pp. 1-71 

McDermott, J. P. ‘Scripture as the Word of the Buddha’, Numen 31:1 
(1984), Pp. 22-39 

Mehta, M. ‘Sūnyatā and Dharmata: The Madhyamika View of Inner 
Reality’, in Amore, R. C. (ed.), Developments in Buddhist Thought: 
Canadian Contributions to Buddhist Studies (SR Supplements 9). 
Waterloo, Ontario, Wilfrid Laurier University Press, 1979, pp. 26-37 

Miller, B. S. ‘On Cultivating the Immeasurable Change of Heart: The 
Buddhist Brahma-Vihara Formula’, Journal of Indian Philosophy 7 
(1979), pp. 209-21 

Norman, K. R. ‘Pali Philology and the Study of Buddhism’, The Buddhist 
Forum (School of Oriental and African Studies, London), 1 (1990), 


pp. 31-9 
— ‘Pali Studies in the West: Present State and Future Tasks’, Religion 24 


(1994), pp. 165-72 
Punnaji, Bhikku. ‘The Significance of Image Worship’, Dialogue 25 


(1972), pp. 6-9 

Reat, N. R. “Theravada Buddhism and Morality”: Objections and 
Corrections’, The Journal of the American Academy of Religion 48:3 
(1980), pp. 433-40 : 

Reynolds, F. E. ‘The Many Lives of Buddha: A Study of Sacred Biography 
and Theravada Tradition’, in Capps, D. and F. Reynolds (eds) The 
Biographical Process: Studies in the History and Psychology of 
Religion. 1976, The Hague, Mouton, pP. 37-61 

Ruegg, D. S. "The Uses of the Four Positions of the catuskoti and the 
Problem of the Description of Reality in Mahayana Buddhism’, 
Journal of Indian Philosophy 5:1 (1977), pp. 1-71 

. ‘Vajrayana: Origin and Function’, in Buddhism into the 
Year 2000. Bangkok, Dhamma Kaya Foundation, 1994, pp. 87-102 

Santina, P. D. ‘The Madhyamaka Philosophy’, Journal of Indian 
Philosophy 15 (1987), pP- 173-85 

Sarkisyanz, E. ‘Buddhist Backgrounds of 
B. L. (ed.) Religion and Legitimation o 
Burma. Chambersburg, PA, Anima Bo 

Shaner, D. E. ‘Biographies of the Buddha’, 
37:3 (1987), pp- 303-22 


Sanderson, A 


Burmese Socialism', in Smith, 
f Power in Thailand, Laos and 


oks, 1978, pp- 87-99 
Philosophy East and West 


232 « Buddhism A SHORT INTRODUCTION 


Schmithausen, L. ‘Die vier Konzentrationen der Aufmerksamkeit’, Zeit- 
schrift fiir Missions- und Religionswissenschaft 60 (1976), pp. 241-66 

Shaw, J. L. ‘Empty Terms: The Nyàya and the Buddhists’, Journal of 
Indian Philosophy 2. (1974), pp. 332-43 

Silva, L. A. de ‘Worship of the Buddha Image’, Dialogue 25 (1972), 
pp. 3-6 

Sprung, M. ‘Being and the Middle Way’ in Sprung, M. (ed.) The 
Question of Being: East-West Perspectives. University Park, PA, 
Pennsylvania State University Press, 1978, pp. 127-39 

— ‘Non-cognitive Language in Madhyamika Buddhism’, in Coward, H. 
(ed.) Indian Philosophy of Language. Waterloo, Ontario, Wilfrid 
Laurier University Press, 1978, pp. 43-53 

Steinkellner, E. ‘Die Entwicklung des Ksanikatvanumanam bei Dharma- 
kirti’, Wiener Zeitschrift für die Kunde Siidasiens 12-13 (1968-9), 
pp. 361-77 

Streng, F. J. ‘The Buddhist Doctrine of Two Truths as Religious 
Philosophy’, Journal of Indian Philosophy 1 (1971), pp. 262-71 

Swearer, D. K. ‘Control and Freedom: The Structure of Buddhist 
Meditation in the`Pāli Suttas’, Philosophy East and West 23 (1973), 

`~ pp. 435-55 

Tola, F. and C. Dragonetti ‘Nagarjuna’s Catustava’, Journal of Indian 
Philosophy 13 (1985), pp. 1-54 

— ‘Nagarjuna’s Conception of “Voidness” (sanyata)’, Journal of Indian 
Philosophy 9 (1981), pp. 273-82. 

— ‘The Trisvabhavakarika of Vasubandhu’, Journal of Indian Philoso- 
phy 11, (1983), pp. 225-66 

Warder, A. K. ‘Dharmas and Data’, Journal of Indian Philosophy 1 
(1971), pp. 272-95 

Wayman, A. ‘A Defence of Yogacara Buddhism’, Philosophy East and 
West 46:4 (1996), pp. 447-76 

— ‘Who Understands the Four Alternatives of the Buddhist Texts?" 
Philosophy East and West 27:1 (1977), pp. 4-21 . 

Weeraratne, W. G. ‘Arahant’, in Malalasekera, G. P. (ed.) Encyclopaedia 
of Buddhism, vol. Il:1. Colombo, Government of Ceylon, 1966, 
pp. 41b-46a 

Yamada, I. ‘Vijfaptimatrata of Vasubandhu', Journal of the Royal 
Asiatic Society (1977), pp. 158-76 

Yu-Kwan, N. ‘The Arguments of Nagarjuna in the Light of Modern 
Logic’, Journal of Indian Philosophy 15 (1987), pp- 363-84 


INDEX 


Page numbers in italic refer to figures and tables, those in bold refer to boxes. 


Abhidhamma Pitaka 7, 44 n.6, 50, 58, 
76, 83, 155-60, 207-8, 211, 214, 
217; classification as hermeneutics 
153, 160; commentaries on 157-8; 
content 156-7; interpretative 
devices 159-60; and 
Nettipakkarana (The Guide) 158; 
see also Dbammasangani; 
Dhatukatha; Kathavatthu; 
Patthana; Puggalapannatti, 
Vibhanga; Yamaka 

Abhidhammata Sangaha 157 

Abbidbarma-ko$a 86 n.22, 159, 184, 
215; see also Vasubandhu, 
Abhidharma-kosa-bhasya 

Acariya Anuruddha 157 

ācāryalācariya see teacher 

Adhyasayasamcodana Sutra 156 

Adi Buddha 42-3, 217, 218 

Ajatasatru, King of Magadha 49 

Akagagarbha (bodhisattva) 140 

Aksobhya Buddha 42-3, 192, 195, 


196 
Alara Kalama 13-14, 17 
alms collection 734, 95, 123, 128 
Amitabha Buddha 42-3, 192, 195, 196 
Amogasidhhi Buddha 42, 192, 195, 
196 


anagamin (no-returner) 81, 106, 217 


Ananda; and death of the Buddha 111; 
and first Buddhist council 49, 117; 
and leadership of community 
19-20, 85 n.4; and Nalanda 
university $9; and women 96 

Ananda Metteya (Allan Bennet) 9 n.3 

anatta/anatma (no-self) 33, 38, 70, 77, 
116, 135, 217 

anger (dosa) 65, 68, 101, 112, 143, 
218; and meditation 129-30 

Anguttara Nikaya 207, 210; quoted 
30, 73, 114, 125 

anicca see impermanence 

animal, incarnation as 104, 105, 130 

anumana (inference) 164, 165, 169 

anupubbi-kathalanupubbbikatha 118 
n.7 

Anuruddha (companion of the 
Buddha) 111 

apoha-vada (negativism) 167-8, 217 

arabantslarhats 81, 101, 112, 115-17, 
217; and age 116; Buddha as 24, 30; 
contemporary 115, 117-18; 
previous 29-30; as universal beings 
84-5; women as 96, 98, 116; see 
also enlightenment 

arabatta; and Buddhahood 117-18, 

138; conditions for achieving 
116-17; in Mahayana Buddhism 138 


234 « Buddhism A SHORT INTRODUCTION 


Arnold, Edwin 26-7 n.2, 216 

Aryadeva 175 

Aryasüra, Jatakamala 150 n.3, 212 

Asanga 159, 182, 183-4, 215; 
Abhi(dharma )samuccaya 33, 184; 
Mabáàyana-sarigraba 184, 212; 
Yogācārabhūmi 184, 185-7 

asceticism; renunciation of extremes 
15, 17, 56, 90-1, 107; in Tantric 
Buddhism 192 

A$oka, Emperor 50, 53, 214 

Atia, Bodhipathapradipa 185 

Ati$a (Dipankara Srijfiana; Tantric 
Buddhist) 62, 191, 199 

attha garudhamma (Eight Heavy 
Rules) 96-7, 217 

Atthasalini 158 

Avalokite$vara (emanation of Buddha) 
42-3, 140, 198, 199, 204, 217 

avidyà see ignorance 

avyakrtas (un-nameables) 168, 172, 
217 


Bagchi, S. 28 n.22 

Bhagwat, N. K. 66-7 

Bhartrhari, Vakyapadiya 164 

Bhattacharrya, Benoytosh 42, 45 n.32, 
191 

bhavacakra see Wheel of Becoming 

bhāvanā see meditation 

Bhavaviveka 215; Madhyamaka- 
hrdaya-karikas 175; 
Madhyamakartha-samgraha 175; 
and Svatantrika school 175; 
Tarkajvala 175 

bhikkhunis (nuns) 89, 217; and 
bhikkbus 96; and brahma-vihara 
130-1; and Eight Heavy Rules 
96-7, 217; and meditation 120, 
128; in Theravada Buddhism 94, 
98; and Therigatha 97-8; see also 
Sangha, female 

bhikkhus (monks) 89, 217; as 
arahants/arhats 116; and brahma- 
vibàra 130-1; and kalyana mitta 
121-2; and laity 91-2, 203; and 
meditation 111, 120-1, 126-7, 128; 
and mindfulness 79, 133; and sila 


79, 109; in Theravada Buddhism 
94, 207; see also Sangha 

bija-mantra (seed mantra) 197-8 

Bimbisara, King 61 

Blofeld, J. (quoted) 194 

bodhi see enlightenment 

Bodhi tree 15-16, 22 

bodhi-citta 140, 218 

bodhi-citta-utpada (arising of bodhi- 
mind) 38, 138, 140-1, 178-9, 204, 
218 

Bodhicaryavatara 7, 102, 139 

Bodhicittavraja 192 

Bodhidharma 41 

bodhisattalbodhisattva 20, 38, 42, 82, 
101, 137-50, 204, 218; bhumis 
(stages) 148-50, 175; and 
Bodhicaryavatara 139, 140-8, 141; 
Buddha as 102, 137; derivation 150 
n.1; female 86 n.16; and five 
Buddhas 42-3, 192, 195; and 
meditation 144, 147-8; vow (bodhi- 
sattva-vrata) 4, 138, 141, 141, 146, 
147, 148, 204 

Bodbisattva Pitaka (quoted) 62 

body (rapa); as meditation subject 
109-10, 123-4, 144; mindfulness 
of 133; and self 32-3, 65, 142, 145; 
and soul 168; visible (rzpa-káya) 
40 

Brahma 104 

brabma-vibára (universal virtues) 124, 
125, 128-31, 149, 204-5, 218 


brahmanhood, and ethical perfection * 


71, 73-4 

breath, mindfulness of 110, 124, 125, 
133 

Bu-ston Rimpoche 9 n.6, 41; History 
of Buddhism 62—3, 85 n.2, 167, 
182, 183 

Buddha; Adi Buddha 42-3, 217, 218; 
biographies 16-17, 26-7 n.2; as 
bodhisattva/bodhisatta 102, 137; 
companions 17-18; and Dhamma 
17, 18, 19-20, 40; emanations 42-3, 
139, 140, 147-8, 161-2, 192, 194; 
and five Buddhas doctrine 42-3; 
funeral 20; future incarnations 21, 


INDEX e 235 


30, 138; as historical figure see 
Gotama/Gautama; images 21-4, 23, 
61, 138, 215; and meditation 120, 
122, 126, 131, 134; parinibbana/ 
parinirvana 22, 27 n.3, 51, 59, 115, 


Buddhism; appeal of 2-3; as 
philosophy and religion 202-5; 
revival 54; spread 17-18, 51-4, 52, 
91; see also Hinayana Buddhism; 
Mahayana Buddhism; Vajrayana 


216; previous incarnations 20-1, 
26, 29, 42, 61, 75, 130, 137; 


remembrance of 24-5, 79, 217; and 


samadhi 111, 199; and the Sangha 
18-20, 95; sayings see Buddha- 


dhamma; Dhammapada; Sermon in 


the Deer Park 17, 36, 48; and 
supernatural! knowledge 112; 
teaching 2, 29-36, 38, 47, 103, 130, 
132, 155, 158, 169-70, 176, 206-7; 
see also Buddha-dhamma; 
testament 19; Three Bodies doctrine 
39-40, 189; three natures doctrine 
188, 220; universe as 194-7; and 
women 18, 25-6, 56, 96-7; see also 
compassion; Gotama/Gautama; 
omniscience; wisdom 

Buddha Maitreya 21, 43, 138, 181, 
183-4, 204 

Buddha-dhamma 31, 47-85, 202-3; 
and Buddhist councils 48-51; 
deconstruction 172-4, 176, 178-81, 
189; discerning 156; and feminism 
56-8; transmission 35, 47-8, 57, 
155; see also Dbammapada; 
Milindapanha 

Buddha-vacana (word of the Buddha) 
47, 158, 218 

Buddha-word see Buddha-dhamma 

Buddhacarita 26-7 n.2, 212 

Buddhaghosa 143; and Abhidhamma 
155, 157-8; Atthasalini 158; 
Babiranidana 9 n.9; and 
Dhammapada Atthakatha 71; and 
Path of Purification 106; and 
Visuddhimagga 111, 112, 120, 
121-3, 125, 126-31, 134-5, 157-8, 
205 n.1, 215 

Buddhahood; in all creatures 143; and 
arabatta 117-18, 138; stages 148-50 

Buddhanussati-bhavana 28 n.17 

Buddhapilita, and Prasangika school 


175 


Buddhist Catechism 54 

Burma (Myanmar), Buddhism in 2, 3, 
51, 54, 63, 98, 214, 216 

Burnouf, Eugene 54-5, 177, 216 


cakkavatti/cakravartin (world-ruler) 
20, 27 n.5, 128, 218 
Candrakirti 175; Madhyamaka- 
avatara 175; Pradipoddyotana 201 
n.43; Prasannapada 174, 215 
Carter, J. R. 67 
Catupratisarana Sutra (quoted) 61 
Catusataka 175 
catuskoti (‘four-cornered’ logic) 168, 
172, 218 
causation see Dependent Co-origination 
charity (dana) 124, 140, 143, 203 
Chatterjee, A. K. (quoted) 185, 187-8, 
189 
China; Buddhism in 1, 39, 41, 43, 215; 
and Buddhist education 59-62; and 
female sangha 98; and Tantric 
Buddhism 191; and translations of 
Buddhist texts 53, 66, 162, 175 
Christianity, and Buddhism 3, 54, 56 
chronology; in modern scholarship 
5-6, 13, 214; traditional 5, 214 
citta (mind) 133, 142, 157, 218; kusala 
citta 134 
Citramatra school see Yogacara 
classification, as hermeneutics 160 
colonialism, effects 54 
companions of the Buddha 17-18, 37 
compassion (karuna) 218; of arahants 
117; and Avalokitesvara 43, 199; of 
bodhisattva 137-8, 141, 145-6; of 
the Buddha 4, 17, 21, 81, 101, 104, 
204; in Mahayana Buddhism 37, 
39, 138, 178; as meditation subject 
124, 129, 131; of the teacher 63 
concentration see samadhi 
consciousness 67-8; alaya-vijnana 
187-8, 189-90; higher states 


236 « Buddhism A SHORT INTRODUCTION 


(jhana) 107, 110-11, 126, 128, 131; 
profitable (kusala citta) 134; in 
Yogacara 183, 185-8; yogic 178; 
see also citta; samjfa/sanna; 
vijfiana/vijjana 

contemplation see dhyana; meditation; 
samadhi 

conversion see sotapanna 

Conze, E. 45 n.33, 56-7, 202 n.2; 
quoted 197, 203 

councils 5, 48-51, 53, 214; Fifth 216; 
First 49, 117, 214; Fourth 51, 215; 
regional 51; Second 37, 50, 214; 
Sixth 207, 216; Third 50-1, 155, 
214 

craving (tanha/trsnd) 35, 65, 74, 101, 
112, 116, 135, 144, 220 

creator, denial of God as 37, 146-7, 
163 

Culla Pala 72-3 

Cullavamsa 9 n.9, 85 nn.3,5, 211 


` dána (charity) 124, 140, 143, 203 

Danasila 191 

dasa-sila 99 n.4, 107-8, 218 

Dasabhumika Sutra 148, 212 

death; meditation on 124; see also 
Samsara 

deconstruction, and Madhyamaka 
school 172-4, 173, 176, 178-81 

delusion (moha) 65, 101, 106, 112, 
116, 142, 219 

demons (asuras) 29, 65, 198 

Dependent Co-origination 4, 114, 165, 
176-7, 190, 203, 206, 219; 
liberation from 31, 38; and 
meditation 135; and Wheel of 
Becoming 63-5 

desire see craving 

Devadatta (cousin of Gotama) 35, 
81-2 

Dhamma (Dharma); adaptation 57; 
Buddha’s teaching 17, 18, 19-20, 
31-3, 40, 56, 103-4, 218; and 
Buddhist education 58, 63; 
meditation on 124; and nibbana 
103-4; spreading 91, 95, 120; wheel 
of 18, 22, 36 


dhamma-nagara 83-4, 205 

Dhammacakkappavattana Sutta 34 

Dhammapada 7, 12, 55; commentary 
(Atthakatha) 66, 71-4, 211; as 
compendium of the Buddha- 
dhamma 66-74; quoted 112; 
teachings 68-71, 107; translations 
66-8, 216 

Dhammasangani 156, 158, 208 

dharma-kaya (invisible essence) 40, 
205, 218 

dharma/dhamma (world elements) 
32-3, 218; in Abhidhamma 157; 
and arabattà 117; classification 160; 
elimination 31, 107, 109; in 
Madhyamaka school 173; 
mindfulness of 133; see also reality; 
skandhas/khandhas 

Dharmaguptaka 94 

Dharmakara 191 

Dharmakirti 162, 174; Nydyabindu 
161, 162, 170 n.10; Pramàna- 
vartika 162, 215; Pramána-vártika 
vrtti 162; Pramána-Viniscaya 162 

Dharmapala 71, 162, 215; and 
Therigatha 97 

Dhatukatha 156, 208 

dhyana (contemplation) 140, 144, 218 

Dhyani Buddhas 42, 192-4, 193, 
195-6, 218 A 

Digha Nikāya 27 n.5, 208, 210; 
quoted 29-30, 105, 115 

Dignāga (Dinnāga) 161-2, 169, 215; 
and Nalanda university 59; Nyaya 
Pravesa 162; Pramdna Samuccaya 
162 

Dipankara Srijfiana (Atiga; teacher) 62 

Dipavamsa 9 n.9, 53, 211, 215 

discipline, monastic 18-19, 35-6, 91, 
93-6, 147; and Buddhist councils 
48-51; and Buddhist traditions 36; 
teaching 59 

doctrine; and Buddhist traditions 36, 
37-40; as proof of existence of 
Buddha 83-4; and schools of — 
Buddhism 1; teaching and studying 
59, 63 

dosa see anger 


ducarita (misconduct) 108 
dukkha/dubkha see suffering 


education, Buddhist 58-63, 161 

Eight Heavy Rules 96-7, 217 

Eightfold Path 3, 4, 34-5, 47, 48, 70, 
83, 206; and nibbana 57, 106, 113; 
and renunciation 91; see also Paññā; 
samadhi; Sila 

emptiness see siunyata 

endeavour, right 109 

energy see viriya 

enlightenment; of the Buddha 14-18, 
20, 24, 35, 57, 80, 103, 137; of 
humanity 17-18, 21, 205; qualities 
leading to 38; and samsara 30; Tree 
of see Bodhi tree; for women 56; see 
also arahants/arhats; arahatta; 
panna; samadhi; sila 

epistemology, Buddhist 80-1, 164-5, 
168-9 

equanimity (upekkha) 116, 124, 129, 
131 


ethics see sila/sila (virtue) 
evil see Mara (god of life and death) 


Fa-hien (Chinese pilgrim) 62, 86 n.26, 
215 

faith (saddha) 79, 80, 92, 105, 116, 
138, 202-3, 219 

Fausbóll, Vincent 55, 216 

feeling see vedana 

feminism, and Buddha-dhamma 
56-8 

Fenner, P. 178 

fetters (samyojanas) 105-6 

forbearance (ksanti) 129, 140, 143-4, 
218 

forest monk movement 118, 120 

fortitude see heroism 

Four Noble Truths 4, 5, 38, 47, 57, 70, 
203, 206, 217; and becoming a 
Buddhist 3; and bodhisattva ideal 
149; and meditation 135; and 
nibbana 112; in teaching of Buddha 
17, 35-6; see also suffering 

four refuges 61 

Frauwallner, E. 159 


INDEX e 237 


freedom see liberation; nibbana/ 
nirvana 


Gandavyüba Sutra 99 n.12 

us statues of Buddha 22, 138, 

Gandhi, Mohandas Karamchand 
‘Mahatma’ 26-7 n.2 

Gautama see Gotama/Gautama 

gender see women 

Genesis, Conditioned see Dependent 
Co-origination 

Gethin, R. 44 nn.6,7,16, 45 n.29, 154 

ghosts (pretas) 65 

gods (devas); belief in 29, 30, 65, 75, 
147; and God as creator 37, 146-7, 
163; meditation on 124; in Tantric 
Buddhism 154 

‘going forth’ see pabbajja/pravrajya 

Gombrich, Richard 27 n.4 

good, doing good 106, 107, 202. . 

Gotama/Gautama; biographies 26-7 
n.2; birth and early life 13-14, 
25-6; chronology 5, 13; 
enlightenment 14-18, 20, 24, 35, 
57, 80, 103, 115, 137; future 
incarnarations 21; ‘Great 
Departure’ 14-15; as historical ` : 
figure 1, 5, 11, 13-20, 83-4, 91, 
155, 214; marriage 14; previous 
incarnations 20-1, 26, 29, 75, 137; 
sermons 6, 16, 74; teaching 2, 
29-36, 38; and Three Bodies 
doctrine 39-40 

Govinda, A. 198 (quoted) 198 

grace 204-5 

Gross, Rita 56, 57 

Gubya-samdja-tantra 190-4, 215 

guide, spiritual see kalyana mitta; 
teacher 


happiness; and bodbisattva ideal 145, 
147; and nibbana 70 

Harvey, P. (quoted) 197 

heavens; belief in 29, 104; see also 
Sukhavati heaven; Trayastrimsa 
heaven; Tusita heaven 

hells 21,.29, 65, 81, 104, 144 


238 e Buddhism A SHORT INTRODUCTION 


hermeneutics 160, 169 

heroism (virya) 140, 144 

Hinayana Buddhism 36, 218; 
geographical spread 38-9, 53; 
literature 43; and Mahayana 
Buddhism 37, 38-40 

Hinduism; and Buddhism 7, 37, 39, 
40, 53-4, 177; and logic 161, 162, 
170; Mimamsaka 162, 163-4, 166, 
169; Nyaya 163-4; and Tantrism 
41; Vai$esika 163-4, 169, 175 

history; of Buddhist councils 49, 214; 
and chronicles 5, 53 

Hiuen Tsang (Yuan Chwang; Chinese 
pilgrim) 59-61, 86 n.26, 215 

Hodgson, 45 n.33 


I-Tsing (Chinese pilgrim) 59, 86 n.26, 
215 

iddhis (supernatural powers) 111, 
116-17, 121, 139, 149, 218, 220; in 
Vajrayana 191, 194 

ignorance (avidya) 65, 105, 112, 217 

images of Buddha 21-4, 23, 61, 138, 
215 

impermanence (anicca) 38, 65, 70, 84, 
101, 110, 135, 164, 217; and 
dharma/dhamma 31-4 

India; Buddhism in ix, 7, 42, 53; and 
common beliefs 29-34; and Tantric 
Buddhism 190-4 

individuality (puggala); belief in 105; 
denial of 32, 65, 77-8, 160, 173 

Indonesia, Buddhism i in fl 53 

inference see anumdna 

insight meditation see Vipassana/ 
VipaSyana meditation 

intentionality, and karma 30-1 

Isipatana deer park 17 

Islam, and Buddhism 53-4, 60, 62, 
161, 191, 216 

Itivuttaka (Thus it was said) 74, 208; 
quoted 115 


Jacobson, N. P. 180 

Jainism, and Buddhism 37, 107, 163-4 

Japan; Buddhism in 1, 39, 43, 53, 215; 
and female sangha 98 


Jaspers, Karl 181, 199 n.2 

Jatakamala 150 n.3, 212 

Jatakas 22, 27 n.10, 28 n. 22, 55, 208, 
218; A hodhi ideal 137; and 
Dhammapada Atthakatha 72, 74; 
and heaven and hell 104; and 
incarnations of Buddha 20, 26, 61, 
130, 137; and Milindapañha 82 

jhànas see consciousness; samadhi 

Jinamitra 191 

Jinavamsa (bhikkhu) 118 

Jivaka (physician) 61 

joy (mudita), as meditation subject 
124, 129, 131, 218 


kalyána mitta (spiritual guide) 79 
121-2, 124, 139, 204, 218 

KamalaSila 163, 176; Panjika 163, 
165-7, 176, 184, 216 

Kanakamuni 20 

Kaniska, Emperor 51 

Kant, Immanuel 178 

Kanthaka (Gotama’s horse) 14 

Kapilavatthu/Kapilavastu kingdom 14, 
26 

karma/lkamma 32, 73, 92, 203, 218; of 
the Buddha 21; and Devadatta 
81-2; and good deeds 107, 145; and 
intentionality 30-1; and nibbana 
104-5, 114; and Wheel of Becoming 
65 

karunā see compassion 

kasinas/krtsna (aids to meditation) 
123, 125, 126-8, 218; earth-device 
(pathavi kasina) 126-8 

Kassapa, Buddha Rsi Lomasa 75, 82-3 

Kathavatthu 50, 155, 156, 208 

khandas see skandhas/khandhas 

Khema, Sister (Ilse Ledermann) 100 
n.14 

Khuddaka Nikaya 207-8, 210-11; see 
also Dhammapada; Itivuttaka; 
Jatakas; Sutta Nipata; Therigatha; 
Udana 

knowledge 80-1, 168-9; and 
bodhisattva 140; insight 134-5; 
supernatural 111-12, 116, 149; in 
Vajrayana 198 


Korea; Buddhism in 1, 53, 215; and 
female sangha 98 

Krakucchanda 20 

ksdanti see forbearance 

Ksitigarba (bodhisattva) 140 

Kumarajiva 175, 215 

Kumarila 162, 165 


laity; as arahants/arhats 116; and 
emptiness 153; and Mahayana 
Buddhism 36-7; and meditation 
128; and the Sangha 19, 89-90, 
91-3, 120, 125, 203-4; see also 
alms collection 

laksana/lakhana see signs 

Lamotte, E. 95-6 

language, theory of 168-70, 180-1 

Lankavatara Sūtra 40, 212 

Lassen, C. 54 

Law, B. C. (quoted) 113 

Liang Chi-chao 86 n.26 

liberation; in Dhammapada 69-70; 
and ordination 90-1; of others 101; 
seven elements 116; see also 
enlightenment; meditation; nibbana/ 
nirvana 

literalism, in Theravada Buddhism 39 

literature 1, 4-5; English translations 
209-13; Hinayana 43; Mahayana 
24, 37, 43, 212-13, 215; Prajna- 
paramita 36, 176, 182, 198; 
preservation 54; sources 206-8; see 
also Pali Canon 

logic (pramana-Sastra) 161-3; ‘four- 
cornered’ 168, 172, 218; and tarka- 
sastra 161, 220; see also 
Santaraksita, Tattvasangraha 

Lopez, Donald S. Jr. 44 n.16 

loving kindness (metta) 124, 129-31, 


204, 219 


Madhva (Hindu acarya) 177 

Madhyamaka school 7, 39, 172-81, 
183, 202; central tenets 176-81; 
and deconstruction 172-4, 173, 
176, 178-81; history 172-6; and 


prasanga method 175, 178-81; and 
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the Sangha 39; Svatantrika school 
175; and Tantrism 41, 190; and 
two-truths theory 146, 178; and 
Yogácara school 184, 189-90; se. 
also Nagarjuna 
Magadha, kingdom 60 
Magadhi language 39, 85 n.8, 208 n.1 
magic, and Vajrayana 41, 198 
Maha Pala 72-3 
Mahakassapa 49 
Mahanama (father of Yasodhara) 25 
Mahapadana Sutta (quoted) 29-30 
Mahdaparinibbana Suttanta 19-20, 
111; and Buddha’s testament 19 
Mahaprajapati Gautami (foster- 
mother of Gotama) 14, 25, 26, 96-7 
Mahasanghikas, and Mahayana 
Buddhism 37, 50-1, 214 
Mahasena see Nagasena 
Mahasiddhas 197 
Mahathera Rakkhita 51 
Mabavagga 207, 209; and life of the 
Buddha 16-17, 16; and 
Pancavaggiya 44 n.11; quoted 16, 
58; and the Sangha 19, 58 
Mahavamsa 9 n.9, 85 n.3, 211, 215 
Mabavastu 25-6, 28 nn.22,26, 36-40 
Mahavibhasa 155, 215 
Mahayana Buddhism 36-40, 218; and 
arahatta 138; and bodhisattva; 
Buddha as 137; female 86 n.16; 
ideal 137-8, 139-48; and 
Dhammapada 66; geographical 
spread 38-9, 53; and Hinayana 
Buddhism 37, 38-40; lay origins 
36-7; and meditation on the 
Buddha 24; membership 4; 
monastic origins 37; and Sanskrit 
39; schools 39; see also 
Madhyamaka; Yogacara; sūtra 
literature 24, 37, 39, 43, 212-13; 
and Tantrism 41, 190; see also 
Nālandā university 
Mahinda (son of ASoka) 53, 214 
Maitreya Buddha 21, 43, 138, 181, 
183-4, 204 3 
Maitreyanatha; Abbisamaya-alamkara 
182; Dharma-dharmata-vibhanga 
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182; Madhyanta-vibhanga 182-3; 
Mabayana-sütra-alamkara 182; 
Mabhayana-uttara-tantra 182; and 
Yogacara school 181-2, 215 

Maitripi (teacher) 62 

Majjhima Nikàya 207, 210; quoted 
103-4, 110, 114, 115, 130 

Maliyadeva Thera 119 n.47 

mandala 126, 192, 193 

Maijuéri (emanation of Buddha) 
42-3, 139, 147-8, 161-2, 218 

mantra, in Vajrayana 192, 197-8 

Mantrayàna 198; see also Vajrayana 
(Tantric Buddhism) 

Mara (god of life and death) 15, 30, 
33-4, 107, 115 

Mascaro, J. 67 

materialism 164 

Mathura, statues of Buddha 22, 215 

Matilal, Bimal Krishna 180, 181 

Maya (mother of Gotama) 13-14, 25 

meditation (bhavana) 120-35, 203-4, 
217; on the body 109-10, 123-4, 
144; on the Buddha 24, 124; and 
‘Great Departure’ 14-15; 
impediments to 121; and liberation 
101; place for 125; posture 110, 
126, 128; preparation for 120-2; 
and right concentration 110; and 
right mindfulness 109; Samatha/ 
Samatha 112, 132-3, 134; and 
teaching of the Buddha 84, 91, 122; 
and temperament 122-3, 124-5; 
time 126; topics 109-10, 123-5; 
Vipassana/Vipa$yana 112, 132, 
134—5, 144; Yogacara 41, 190; see 
also brahma-vihara; dhyana; 
kasinas; mindfulness; nibbana/ 
nirvana; samādhi 

Mehta, M. 178 

mental image (imitta) 126, 127-8 

merit (puna); of bodhisattva 148; and 
rebirth 82, 89; and relics of the 
Buddha 80; and studying and 
teaching 62; and support of the 
Sangha 93, 203-4 

Merton, Thomas 186 

mettà see loving kindness 


Middle Way; Buddhism as 18, 34-5 
48, 91, 107; Madhyamaka as 181; 
Yogacara as 185, 189; see also 1 
Eightfold Path 

Milinda (Menander), King 74-85 

Milindapafiba 7, 12, 74-85, 169, 211, 
214; quoted 115 

Mimamsaka 162, 163-4, 166 

mind see citta 

mindfulness (sati) 79, 83, 109-10, 
116, 132-3, 220; of breathing 110, 
124, 125, 133; right mindfulness 
(sammasati) 35 

miracle; and Santideva 139; and 
supernatural powers 112, 139; and 
Tantrism 41 

misconduct (ducarita) 108 

missions and missionaries 38, 50, 53, 
162 

moha see delusion 

monasteries see Sangha; vibdras 

monastery, and place for meditation 125 

monasticism see Sangha 

Mongolia, Buddhism in 1 

Monier-Williams, 150 n.1 

monks see Sangha 

mudità see joy 

mudras (poses) 22, 196, 219 

Mialasarvastivada Buddhism 94 

Müller, M. 68 

Murti, T. R. V. 114, 172, 174, 199 n.1 


Nagabodhi 191 

Nagadatta 161 , 

Nagarjuna; Catustava 174; disciples 
175; Lokatitastava 176; and 
Madhyamaka school 172-4; 176; 
179-81, 199 n.1; Madbyamaka- 
harikas 173-4, 173, 175, 176, 172, 
212, 215; Mangala-sloka 176-7; 
and miracle 41; and Nalanda 
university 59, 172; and nirvana 
179; and prasanga method 175, 
178-81 

Nagarjuna (Tantric Buddhist) 191 

Nagasena, and Milinda 74-85 

Nalanda university 59-61, 62, 139, 


162-3, 172, 216; destruction 53, 60 


Narada Thera 100 n.14, 136 n.27 

Narada, U 119 n.43 

Naropa 191 

nationalism, and Buddhism 54 

negativism (apoha-vada) 167-8, 217 

Nehru, Jawaharlal 26-7 n.2 

Nettipakkarana (The Guide) 158, 211 

nibbana/nirvana; in Dhammapada 70; 
in Nagarjuna 179; path to 106-12, 
134; in present life 115, 117-18; in 
teaching of Buddha 47, 56, 57, 74, 
91, 103; those barred from 104-5; 
as ultimate goal 101, 103-18, 203, 
219; see also arahants/arhats; 
meditation 

Nietzsche, F. 8-9 n.2 

nihilism, and Buddhism 32-3, 105, 
114-15, 172, 177, 185 

nikayas (ordination lineages) 1, 2, 99, 
219 

nimitta (mental image) 126, 127-8, 
219 

nirmdana-kaya (transformation-body) 
40, 189, 219 

nirodha (cessation) 176, 219 

nirvana see nibbana/nirvana 

Niyataniyatavataramudra Sutra 
(quoted) 38 

‘no-returners’ (andgamin) 81, 106, 
217 

Noble Eightfold Path see Eightfold 
Path 

Noble Truths see Four Noble Truths 

non-violence 3, 56 

Norman, K. R. 150 n.1 

novice (sdmanera/i) 90, 99; and 
kalyana mitta 121-2, 124; and 
meditation 131; rules 92; see also 
student 

nuns see bhikkhunis; Sangha, female 

Nydyabindu 170 nn.9,10 

Nydnamoli (Osbert Moore) 9 n.3, 170 
n.4 

Nyanaponika Thera (Siegmund 
*Feniger| 9 n.3, 119 n.43, 133, 136 
nn.22, 27 

Nyanatiloka (Anton Walter Florus 
Güth) 9 n.3 
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Olcott, Henry Steel 54 

Oldenberg, Hermann 55, 94-5, 216 

omniscience; of bodhisattva 149; of 
the Buddha 80-1, 112, 164-7 

“once-returners’ (sakadagamin) 106 

ordination 76, 90, 220; conditions 90, 
92, 99; lineages (nikayas) 1, 2, 99, 
219; for women 97-8; see also 
pabbajjalpravrajya; Sangha 


pabbajjalpravrajya (renunciation) 15, 
17, 18, 78, 90-1, 219 

pacceka-buddhas 81, 82, 219 

Padmasambhava 41, 191, 216 

pain see suffering 

Pali Canon; apparent inconsistencies 
82-3; and Buddhist councils 50, 51, 
206, 207, 216; Chattha Sangayana 
edition 51; commentaries on 51, 55, 
157-8, 215; and history 5-6; and 
Mahayana Buddhism 37; and 
Theravada Buddhism 35, 206, 207; 
translations 209-11; in written form 
53, 206, 215; see also Abhidhamma; 
Dhammapada; Jatakas; 
Mahavagga; Therigatha 

Pali language 8, 39, 68, 85 n.8 

Pali Text Society 55, 216 

Palihawadana, M. 67 

panca-sila (Five Moral Restraints) 3, 
90, 108, 204, 219 

Pancavaggiya 44 n.11 

Panini (grammarian) 61 

pannálprajnà (wisdom) 106, 107, 112, 
116, 219; and meditation 134; and 
paramitds 140; in Vajrayana 43, 198 

paramartha see truth 

Paramartha (logician) 162, 215 

paramitas (heroic virtues) 4, 116, 
138-9, 140, 143, 148-9, 175, 219 

Paravahera Vajiranana Mahathera 28 
n.17, 135 n.2; quoted 128 

parinibbanal/parinirvana 22, 27 n.3, 
51, 59, 78, 115, 216, 219 

passion (raga), and bodhisattva ideal 
141-2, 144, 146 

Path of Purification 106 

paticca-samuppadalpratitya- 
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samutpada see Dependent Co- 
origination 

Patimokkha/Pratimoksa (monastic 
rules) 18-20, 93-6, 97, 99, 121, 
209, 219 

Patthana 156-7, 208 

penance 19, 75, 79, 94-5, 97 

perception see pratyaksa 

perseverance see viriya 

personality see individuality; self 

Petakopadesa (Pitaka Disclosure) 
158-9 

philosophy; Buddhism as 202-5; 
Tantric Buddhist 197-9; teaching 
59; see also logic; Madhyamaka 
school; Nagarjuna 

Piyadassi Mahathera 100 n.14 

posture, mindfulness of 110, 126 

Poussin, L. de la Vallée 159 

powers, supernatural (iddbis) 111, 
116-17, 121, 139, 218, 220; in 
Vajrayana 191, 194 

practice, Buddhist 1, 6, 11, 38; reform 
50 

pradhana (primary matter) 163 

prajfià (wisdom) see panna/prajna 

Prajfia-paramita (Perfection of 
Wisdom) 172, 198-9; and 
Bodhisattva ideal 140, 146; female 
counterpart of Buddha 43, 56 n.16; 
literature 36, 176, 182, 198, 212, 
215 

pramánas (proofs) 164, 168-9, 219 

Pramudita-bhumi 147, 148-50 

‘Prasangika school 175, 178-81 

Prasannasila 183 

pratitya-samutpada see Dependent 
Co-origination 

pratyaksa (perception) 164, 169 

Pratyeka-Buddha 38 

prayer wheels 198 

preceptor (upajjhaya/upadhyaya) 
58—63, 75, 90, 125 

psychology, and types of meditators 
122-6 

puggala see individuality 

Puggalapannatti 156, 208 

puja see worship 


punyalpunna see merit 
puthujjana (ordinary people) 105 


Radhakrishnan, S. 67 

raga see passion 

Rahula (son of Gotama) 14, 26, 28 
n.22 

Rahula, W. 33, 37-8, 74, 136 n.21, 
136 n.6, 208 n.3 

Rahulabhadra (teacher) 172 

Raja, K. 168 

Rastrapala Sūtra 24-5 

Ratnàkara$ànti (teacher) 62 

Ratnasambhava Buddha 42, 192, 195, 
196 

reality; classification 160; in Hinduism 
164, 169—70; and language 167-8, 
169-70; in Madhyamaka school 
177, 178-81, 183; and meditation 
133; and nibbàna 113-14; in 
Santideva 146-7; in Yogacara 
school 154, 183, 187-9; see also 
dbarmaldbamma 

rebirth see reincarnation 

refuges see four refuges; ‘three refuges’ 

reincarnation; as animal 104, 105; 
escape from 31, 104; as human 
105-6; Indian belief in 29-30, 65, 
203; and merit 89; see also samsara 

relics of the Buddha 20, 80 

religion, Buddhism as 18, 202-5 

remembrance (anussati) of the Buddha 
24-5, 79, 217 

renunciation see pabbajja/pravrajya 

responsibility, personal 70 

retreat, for monks and nuns 95 

revelation, and scripture 164, 165-6, 
181-2, 189 

Rhys Davids, C. A. F. 55 

Rhys Davids, T. W. 34, 55, 88 n.49, 
94-5, 216 

ritual; Mahayana 61; Tantric 41-2, 
194, 198 

robes, monastic 73, 92-3, 96 

Rohana (monk) 75-6 i 

Ruegg, D. S. (quoted) 177, 179-80, 
181 

rūpa see body 


| 


Sabara 166 

Sabda (word, authority) 164, 169 

Sadaksari Lokegvara 43 

saddhalsraddha see faith 

saddhamma (true law) 82. 

Saddharmapundarika 55, 215 

Sahapati, Brahma 17 

Saivite Tantrism 45 n.29 

sakadagamin (‘once-returners’) 106 

Sakya clan 14, 18, 137 

Sakyamuni see Gotama/Gautama 

samadhi (concentration) 79, 109-12, 
116, 165, 219; apanna (immersion) 
128; jhanas (higher stages) 107, 
110-11, 117, 128, 131; 
sammasamadhi (right 
contemplation) 35; and sila 106, 
107, 121; upacara (access 
concentration) 128; in Vajrayana 
194, 199 

Samatha/Samatha meditation 112, 
132-3, 134, 144, 219 

sambhoga-kaya (Glorious Buddha) 40, 
189, 219 

Samdhinirmocana Sutra 36, 39, 212 

samjnálsanná (perception) 32, 65, 
220 

Samkhya 146, 160, 163-4, 175 

samsara 16, 30, 34, 84, 144, 220; and 
nibbana 112, 113-14; and ten 
fetters 105-6 

samskára/sankhàra (motive forces) 32, 
38, 65, 220 

samvara (self-control) 71, 83 

Samyak-sam Buddha 38 

Samyutta Nikaya 207, 210; quoted 31, 
33-4, 44 n.11, 103, 106, 114 

Sanderson, A. 45 n.29 

Sangha 89-99, 220; and Buddhist 
councils 49-51, 206; and Buddhist 
education 58-9; and confession of 
wrongdoing 18-19, 94, 96-7; 
expulsion from 35, 94-5, 117; 
female 18, 26, 49, 56, 82, 96-8; and 
Mahayana Buddhism 37, 39; 1 
meditation on 124; and monastic 
robes 92-3; reasons for joining 
78-9; rules 18-20, 35-6, 489, 91, 
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121, 147; see also Patimokkha; 
Vinaya;.and sanghas 89, 98, 99 
220; Theravada 3-4, 207; unity 35 
39, 81, 95, 104; and upasakas/ t 
upasikas (lay followers) 89, 220; see 
also bhikkhunis; bhikkhus; laity; 
ordination; vibaras 
Sanghabhadra (teacher) 183 
Sangharaksita, Bhiksu (quoted) 40, 
183, 187 
Sankalia, H. D. 59 
Sankaradeva 139 
Sanskrit 8, 39, 45 n.23, 85 n.8 
Santaraksita 41, 162, 163; and 
Nalanda university 59, 162, 201 
n.40; and Tantric Buddhism 191; 
Tattvasangraha 162, 163-8, 176, 
184, 213, 216; and logic of the 
unsaid 168; and negativism 167-8; 
and omniscience of the Buddha 
165-7; and theory of language 
_ 168-70 
Santibhadra (teacher) 62 
Santideva; Bodhicaryavatara 7, 102, 
139, 140-8, 141, 176; and grace 
204; life 139; and Nalanda 
university 59, 62; Siksa-samuccaya 
139, 156, 212; Sutra Samuccaya 
139; and Tantrism 41 
Sariputra 23 
Sariputta (disciple of Buddha) 59, 
73-4 
Sarvajnadeva 191 
Sarvastivada Buddhism; and 
Abhidharma Pitaka 155, 159; and 
Abhidbarma-kosa: 159, 184; and 
dharma 44 n.6; and Mabavibhasa 
155, 215; and Maitreyanatha 183; 
and realism 183, 185 
sati/smrti see mindfulness 
Satipatthana Sutta 120, 132-3 
scholarship, modern Western 54—6; 
and Buddhist councils 49, 214; and 
chronology 5-6, 13, 214; and four 
refuges 61; and life of Buddha 11; 
and Mahayana Buddhism 37; see 
also universities 
schools, Buddhist see traditions 
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Schopen, Gregory 37, 44 n.16 
science, and Buddhism 63 
scripture; canon see Pali Canon; and 
revelation 164, 165-6, 181-2, 189 
self 32-3, 38, 69-70, 77-8, 169; and 
the bodhisattva 142, 145-6, 149; in 
Hinduism 177; insubstantiality 173 
self-control (samvara) 71, 83, 91, 142 
Sermon in the Deer Park 17, 36 
sexuality, and Tantrism 42 
Siddhattha/Siddhartha see Gotama/ 
Gautama 
siddhis see iddhis 
signs (laksana) of world-ruler 22, 27 
n.5, 28 n.20, 40, 218 
Sikhi (earlier incarnation of Buddha) 
30 
sikkha-padani (rules for novices) 92, 
, 220 
Siks@samuccaya 24—5 
sila/sila (virtue) 79, 106-9, 121, 203, 
220; dasa-sila 99 n.4, 107-8, 218; 
and meditation 124, 134; parica-sila 
90, 108; and paramitas 140, 143 
Śilabhadra 86-7 n.27 
Simhanāda 43 
‘Six Perfections’ 4 
skandhas/khandhas 32-3, 42, 65, 78, 
115, 116, 195, 220 
sloth 144 
sotapanna (‘stream-enterer’) 105, 115, 
220 
soul, and body 32, 168 
" Spillsbury, W. B. (quoted) 168 
»Sri Lanka 2, 3; and Buddha images 
22-4; and Buddhist history 5, 53; 
and Buddhist learning 63, 66, 215; 
and Buddhist missions 53, 214; and 
contemporary arabants 115, 117-18; 
and meditation 127; and Pali 
language 39, 206; and Theravada 
Buddhism 51, 53-4, 98, 99 
Stcherbatsky, T. 170 n.10 
Sthaviravadins 214 
Sthiramati, Madbyantavibbagatika 184 
‘stream-enterer’ (sotapanna) 105, 115, 
220 
Streng, F. 177, 178 


student; and preceptor 58-63, 75, 125; 
see also novice 

stüpas see thbüpalstüpa 

Subhadda 49 

sucarita (wholesome behaviour) 108-9 

Suddhodana (father of Gotama) 14,25 

Sudhana 99 n.12 

suffering (dukkha/dubkha) 35, 38, 58, 
70, 78, 135, 218; and bodbisattva 
141, 144-5, 147-8; see also samsàra 

Sukhavati heaven 144 

Sumangala, Hikkaduve 54 

śūnyatā (emptiness) 153, 169, 203, 
220; and Madhyamaka school 149, 
177, 179-80, 183; and Nagarjuna 

_ 173, 180; and Santideva 146-7 

Sünyavadins 185 

Sutta Nipdta 55, 208; quoted 30, 114, 
115 

Sutta Pitaka 49, 155, 157, 207-8, 
210-11, 214; see also Digha 
Nikàya; Khuddaka Nikàya; 
Majjbima Nikaya; Samyutta Nikaya 

Suzuki, D T. 186 

Svatantrika school 175 


tanha/trsna see craving 

Tantric Buddhism see Vajrayana 

Tara (female deity) 43, 139, 199, 204, 
220 

Taranatha 9 n.6, 139 

Tathagata; existence 168, 220; see also 
Buddha 

Taxila (Taksa$ila) university 53, 59, 
61-2 

teacher (acárya); and student 58-63, 
75, 90, 125; see also kalyana mitta 

texts; translations 8, 54—5; see also Pali 
Canon 

Thailand, Buddhism in 1-2, 3, 51, 63, 
216 

thera/theri (elder) 220 

Theravada Buddhism 7, 214; and 
bodhisatta, Buddha as 137; and 
Buddhist councils 50-1, 85 n.2, 155, 
214, 215; and classification 160; and 
Dhammapada 66; and dharma 44 
n.6, 157; and female sangha 94, 98; 


and literalism 39; and Madhyamaka 
school 172; membership 3-4; and 
Pali Canon 37, 206-7, 214; and 
Patimokkha 94; and the Sangha 98, 
99, 207; spread 52-3, 216; see also 
Abhidhamma; Buddhaghosa; Sri 
Lanka 

Theravadins (Elders), and transmission 
of teaching 35 

Therigatha (Psalms of the Elder Sisters) 
97-8, 98, 208 

Three Bodies (Trikaya) doctrine 
39-40, 189 

Three Jewels see ‘three refuges’ 

‘three refuges’ (Triratna) 3, 11-12, 37, 
54, 89-90, 220; and bodbisattva 
ideal 140; as meditation subject 
124, 127; see also Buddha; Dharma; 
Sangha 

thipalstapa 20, 22, 214, 220 

Tibet 1, 53-4, 215-16; and Buddhist 
education 62, 162; and Buddhist 
history 5; and Mahayana Buddhism 
39; and translations of Buddhist 
texts 54, 62, 66, 175; and Vajrayana 
41, 42, 43, 191 

Tilopa 191 

Tipitaka (Three Baskets) 161, 207; see 
also Abhidhamma Pitaka; Sutta 
Pitaka; Vinaya Pitaka 

Tissa Moggaliputta Mahathera 50, 155 

traditions 34-43, 47, 153-4; lineages 
1, 3; and meditation 131-2; and 
Patimokkha 94; see also Hinayana 
Buddhism; Mahayana Buddhism; 
Vajrayana (Tantric Buddhism) 

trance see samadhi 

tranquillity meditation see Samatha/ 
Samatha meditation 

transience see impermanence (anicca); 
samsara 

transliteration 8 

Trayastriméa heaven 21 

trikaya (Three Bodies) doctrine 39-40, 
189 

Triratna see ‘three refuges’ 

trisvabháva see Buddha, three natures 


doctrine 
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Truth; paramartha 146, 178, 219; 

samvrti (conventional) 146, 178 
* 220; two-truths theory 146, 178; see 

also Four Noble Truths 3 

Tson Khapa 185 

Tusita heaven; and incarnations of 
Buddha 21; and Maitreya Buddha 
43, 182, 184 


Udana (Uplifting Verses) 74, 208; 
quoted 104, 114 

Udanavarga see Dhammapada 

E King of Kosambi/Kausambi 

1 

Uddaka Ramaputta (Udraka 
Ramaputra) 15, 17 

universities, Buddhist 53, 59-62, 161 

Upali (early bhikkhu) 49 

Upanisads 16, 160 

upasampada see ordination 

upekkha see equanimity 

uposatha (monastic gathering) 50, 
93-7, 99, 220 

usnisa 24, 28 n.19 


Vairocana Buddha 42, 192, 195, 196 

Vaisesika 163-4, 169, 175 

Vajira 78 

vajra in Vajrayana worship 43, 197 

Vajrabodhi 191 

Vajrapani (emanation of Adi Buddha) 
42-3 

Vajrayana (Tantric Buddhism) 7, 40-3, 
154, 190-9, 221; and everything as 
Buddha 194-7, 199; and ‘five 
Tathagatas’ 42-3; in India 190-1; 
Kalacakra ritual 201 n.47; literature 
190, 191-4, 215; and Mantrayana 
198; non-Tantric 194; philosophy 
197-9; and Yogacara 185 

vdsanas (imprints of karma) 185, 187 

Vasubandhu 161; Abhidharma-kosa- 
bhasya 86 n.19, 159, 184, 200 n.27, 
212, 215; identity 159, 183, 215; 
and Nalanda university 59; Tarka- 
astra 162; Trimsikavijnaptikarika 
184; Trisvabhavake “ka 184, 188; 
188; Vimsatika 184 
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Vasumitra school 164 

Vatsiputriyas 164 

vedana (feeling) 32, 65, 133, 221 

Vedanta 163-4 

Vedas 75, 160, 165-7 

Vessantara, Prince 20-1 

Vibhanga 156, 208 

viharas (monasteries) 62, 63, 147, 162, 
221 

vijiánalvijjána (consciousness) 32, 65, 
185-8, 221 

Vikramaéila university 62, 191, 216 

Vinaya 39, 83, 93, 155, 157, 221; 
breaches of 30- it 94, 95; ane 
Buddhist eet 49 

Vinaya Pitaka 9 n.9, 48, 55, 207, 209, 
214; see also Mahavagga 

Vipassana/Vipasyana meditation 112, 
132, 134-5, 144, 221 

Vipasyi/Vipassi 20, 29-30 

viriya (energy; perseverance) 79, 116 

virtue see brahma-vihara; paramitas; sila 

virya (heroism) 140, 144 

Visuddhimagea 111, 112, 120, 121-3, 
125, 126-31, 211, 215; and 
Abhidhamma 157-8; and Vipassana 
meditation 134-5 

Visvabhi/Vissabha 20 

Vyakhyayukti 63 


Wayman, A. 200 n.34 

West, and knowledge of Buddhism 3,8 
n.1, 26-7 n.2, 54-6, 57, 216 

Wester Buddhism 1-2 

Wheel of Becoming (bhavacakra) 12, 
63-5, 64, 217 


Williams, P. 24, 44 n. 16, 137-8, 154 
wisdom; f the bodhar 146, 149; 
of the Buddha 4, 20, 37, 91, 101, 

139; see also pannalprajia 
women; as arabants/arbats 96, 98, 
116; in early Buddhism 18, 25%, 
49, 56, 82; and the Sangha 18, 26, 
49, 82, 96-8 
words; as particulars/universals 167-8; 
and reality 169-70, 180-1, 189 
World Buddhist Sangha Comes 37 


worship (pija); of Buddha images 24, 


138; in Vajrayana 194, 197 


yab-yum figures 198 

Yamaka 156-7, 208 

Yasa 18 

Yasodhara (wife of Gotama) 14, 
25-6 

YaSomitra, Sphitartha 159 

yoga, in Vajrayana 192-4 

Yogacara 7, 39, 86-7 n.27, 153-4, 
181-9, 202; alaya-vijnana doctrine 
187-8, 189-90; and Asanga 182; 
central doctrines 184, 185-9; 
history 182-5, 215; and 
Madhyamaka school 184, 189-90; 
and meditation 41, 190; and 
reconstruction 189—90; and the 
Sangha 39; tri-svabhava doctrine 
188-9, 188, 190; and Trikaya 
doctrine 40; and Vajrayana 185, 
190; vij&apti-mátratà doctrine 
185-7 

Yuan Chwang see Hiuen Tsang 
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